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Abstract 
This study aims to discover what oral history narratives reveal about the post-
migration renegotiation of identity for seven Persian Baha'i refugees and to assess the 
ensuing impact on their adaptation to Australia. 
Oral history interviewing was used as the methodology in this research and a four-part 
model of narrative classification was employed to analyse the oral history interviews. 
This small-scale, case study research offers in-depth insights into the process of cross-
cultural renegotiation of identities and of adaptation to new situations of a group w h o 
do not reflect the generally negative outcomes of refugees. Such a method fosters 
greater understanding and sensitivity than m a y be possible in broad, quantitative 
studies. 
This research reveals the centrality of religion to the participants' cosmopolitan and 
hybrid identities. The Baha'i belief system facilitates the reidentification and 
adaptation processes through advocating such aspects as intermarriage and dispersal 
amongst the population. The dual themes of separateness and belonging; continuity 
and change; and communion and agency also have considerable heuristic value in 
understanding the renegotiation of identity and adaptation. Participants demonstrate 
qualities of agency by becoming empowered, self-made individuals, w h o are 
represented in well-paid occupations with high status qualifications. It seems that 
their motivation to adapt is dominated by their desire to become functioning citizens 
as well as effective Baha'is. 
Despite the appearance of, almost model adaptation, these participants, like other 
refugees, have experienced enormous challenges and suffered humiliation and 
frustration through such factors as work discrimination, lack of self-esteem and 
culture shock. Although it is politely muted, there is also evidence of a strain to find 
aspects of value in the host culture, of a grappling with uninhibited freedom and 
individuality, of a struggle to tolerate slights and exclusionary practices, and of the 
experience of disempowerment in the face of diminished language facility. 
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Glossary of terms 
Bahd 'i faith and administrative structure 
'Abdu'1-Baha (1844-1921) Baha'u'llah's son, designated successor of the 
Baha'i faith and interpreter of holy writings. 
a verbal greeting used by Baha'is that translates 
to 'God is most glorious' or 'God is all 
glorious'. 
Baha'i celebration period of four days (or five in 
a leap year) also known as Intercalary days, 
occurring before the Fast in the last month of the 
Baha'i year. 
or 'Gate', born Siyyid 'Ali-Muhammad, founder 
of the Babi faith w ho foretold of the coming of a 
prophet. 
Baha'i House of Worship gathering places which are planned to be 
established on each continent. 
Baha'i World Centre the spiritual and administrative centre of the 
Baha'i faith, located on Mount Carmel in Haifa, 
Israel, comprising of the Universal House of 
Justice, International archives, International 
Teaching Centre, the International Baha'i 
Library and the Centre for the Study of the 
Sacred Texts. 
Allah-u-Abha 
Ayyam-i-Ha 
Bab (1819-1850) 
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Baha'u'llah (1817-1892) born Mirza Husayn-'Ali, follower of the Bab 
who later declared himself to be the Chosen One 
prophesied by the Bab, prophet of the Baha'i 
faith. 
Hyde and Clara Dunn attributed as bringing the Baha'i faith to 
Australia. 
Insha 'llah Arabic phrase that translates to 'if God wills' 
used by some Baha'is, especially older Persian 
Baha'is. 
Kitab-i-Aqdas the Baha'i holy book, written by Baha'u'llah. 
Local Spiritual Assembly (LSA) administrative bodies comprised of nine elected 
members by the local community. 
National Spiritual 
Assembly (NSA) 
operates in each country where they have the 
numbers and are permitted by the Government. 
N a w Ruz new year celebration considered a holy day in 
the Baha'i calendar, occurring on the Spring 
Equinox on March 21st 
Nineteen Day Feast a ritual event consisting of the gathering of 
Baha'is every nineteen days, who reside within a 
particular locality. It is usually held on the first 
day of each Baha'i month and is comprised of 
three sections dedicated to 
consultation/administration, worship/devotional 
and social/fellowship. 
Nine pointed star a Baha'i symbol representing 'the nine forces of 
the spiritual universe'. Often used as a 
12 
decorative motif on many objects such as 
jewellery, books, gravestones and buildings. 
Pioneering Baha'i practice of leaving one's home and 
relocating to a new area for the purposes of 
propagating the faith. 
Ringstone symbol a Baha'i symbol representing God's link to 
humanity through the prophets. 
Shoghi Effendi (1897-1957) son of' Abdu'l-Baha's eldest daughter and 
designated Guardian of the Baha'i faith. 
Universal House of Justice (UHJ) the global administrative body of the Baha' i 
faith, located on Mount Carmel in Haifa, Israel. 
Ya Baha 'u 1-Abha or 
'The Greatest Name', or 
'God the Most Glorious' 
calligraphic display commonly used as a wall 
hanging to decorate Baha'i homes. 
Persian cultural concepts 
Ehteram behaviour which reflects honour, respect, esteem 
and dignity. It is shown through adherence to 
established norms of behaviour, demonstrated 
through conformity to the rules of ritual 
politeness. 
Ghorbat homesickness, feeling like a foreigner. 
Mehmonee reciprocal invitations to dinner. 
Saexsiaet behaviour which reflects personality, character, 
honour, self-respect, social standing, educational 
background, socialisation and upbringing. 
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Tce'arof elaborate ritualised behaviour towards others, 
particularly guests, which involves the stages of 
an offer, its denial and the persistence or 
redirection of the offer, whether it be tea 
drinking or going through doors. It also 
involves using polite language, giving food or 
gifts, and paying compliments, to demonstrate 
selflessness and humility. 
Muslim cleric, opponent of the Iranian 
monarchy whose vision sparked the 1979 
Revolution and the establishment of the Islamic 
Theocracy. 
Shah of Iran (1919-1980) Mohammad Reza Pahlavi, last Shah (King) of 
Iran who ruled 1953-1979. 
Persian political figures 
Ayatollah Ruhollah Khomeini 
(1979-1989) 
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CHAPTER 
ONE 
Introduction 
In-depth studies of Middle Eastern immigrants and refugees to Australia have until 
recently been scarce. Early studies of newcomers to Australia predominantly 
focussed on white European immigrants, such as the Irish. Post-war immigration to 
Australia has been examined largely by scholars such as Jock Collins, w h o have 
highlighted macro-economic factors.1 A focus on non-European immigration began 
to emerge by the 1960s and 1970s, when works on the Greeks and Chinese began to 
appear. But it was not until the 1980s when sixteen monographs were published as 
part of the Australian Ethnic Heritage Series, that histories of Middle Eastern 
immigrants, such as the Afghans and Lebanese, were represented.2 
Stephen Castles has conducted general research into immigrant class structure and the 
response of host nations to ethnic diversity. Castles has also focused on the role that 
host nation reaction to immigration plays in community formation and social 
cohesion.3 While Gillian Bottomley has been a key scholar in the exploration of 
cultural transformation of immigrants,4 one of the most influential scholars in 
Australian immigration literature is James Jupp w h o has written extensively on the 
Jock Collins, Migrant hands in a distant land: Australia'spost-war immigration, Pluto Press, Sydney, 
1988; Jock Collins, 'Australia: cosmopolitan capitalists down under', in Robert Kloosterman & Jan 
Rath (eds), Immigrant entrepreneurs, Berg, Oxford, 2003. 
2
 Hsu-Ming Teo & Richard White, Cultural history in Australia, University of N e w South Wales Press 
N e w South Wales, 2003, p. 145. 
-a 
S Castles & G Kosack, Immigrant workers and class structure in Western Europe, Institute of Race 
Relations, Oxford University Press, Oxford, 1973; Bill Cope, Mary Kalantzis & Stephen Castles, 
Immigration, ethnic conflicts and social cohesion, Bureau for Immigration Research, Australian 
Government Publishing Service, Canberra, 1992. 
4
 Gillian Bottomley, 'Southern European migration to Australia: diasporic networks and cultural 
transformations', in Robin Cohen (ed), The Cambridge survey of world migration, Cambridge 
University Press, Cambridge, 1995. 
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history and politics of immigration and other diverse topics such as settlement needs 
and impacts on national identity.5 
Literature with a focus on refugees to Australia has been narrower and what is 
available has predominantly centred on Asian communities, especially from Indo-
Chinese backgrounds.6 Australian studies, like those conducted in North America and 
Europe, have yet to include Middle Eastern refugees as subjects for serious study in 
any significant way. More recent Australian studies, which have increased in number, 
have generally concentrated on the mental health of refugees in mandatory detention 
centres.7 
Following the 1979 Revolution and the introduction of the Islamic regime in Iran, 
there were increasing reports of the suppression of non-Muslim religions and 
thousands of Iranians immigrated to other countries, including Australia. The most 
heavily persecuted religious minority in Iran continues to be the Baha'is.8 There were 
2,465 Iranian citizens issued with Humanitarian Visas between 1982 and 1988 in 
Australia and this number rose rapidly from 1984.9 A large number of these Iranian 
Humanitarian entrants were Baha'i refugees. 
James Jupp, From white Australia to Woomera: the story of Australian immigration, Cambridge 
University Press, Cambridge, 2002; James Jupp & Marie Kabala, The politics of Australian 
immigration, Australian Government Publishing Services, Canberra, 1993; James Jupp, Exile or 
refuge? The settlement of refugee, humanitarian and displaced immigrants, Australian Government 
Publishing Services, Canberra, 1994; James Jupp, 'Immigration and national identity', in Geoffrey 
Stokes (ed), The politics of identity in Australia, Cambridge University Press, Cambridge, 1997. 
Z Steel, D Silove, T Phan & A Bauman, 'Long-term effect of psychological trauma on the mental 
health of Vietnamese refugees resettled in Australia: a population-based study', The Lancet, vol. 360, 
issue. 9339, 2002, pp. 1056-1062; M Fazel, J Wheeler, & JDanesh, 'Prevalence of serious mental 
disorder in 7000 refugees resettled in western countries: a systematic review', The Lancet, vol. 
365, issue. 9467, 2005, pp. 1309-1314. 
Zachary Steel & Derrick M Silove, 'The mental health implications of detaining asylum seekers', The 
Medical Journal of Australia, vol. 175, 2001, pp. 596-599; Zachary Steel, Shakeh Momartin, Catherine 
Bateman, Atena Hafshejani, Derrick M Silove, Naleya Everson, Konya Roy, Michael Dudley, Louise 
Newman, Bijou Blick & Sarah Mares, 'Psychiatric status of asylum seeker families held for a 
protracted period in a remote detention centre in Australia', Australia and New Zealand Journal of 
Public Health, vol. 28, issue. 6, 2007, pp. 527-536; Nicholas Procter, "They first killed his heart (then) 
he took his own life', part 1: a review of the context and literature on mental health issues for refugees 
and asylum seekers', International Journal of Nursing Practice, vol. 11, no. 6, 2005, pp. 286-291. 
8Eliz Sanasarian, Religious minorities in Iran, Cambridge University Press, Cambridge, 2000; 
Amnesty International, Iran: Dhabihullah Mahrami: prisoner of conscience, 
http://www.amnesty.org/library/Index/ENGMDE130341996?open&of=ENG-IRN, accessed 02/11/02. 
9
 Jupp, Exile or refuge?, p. 20. 
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Refugees 
Many studies amalgamate findings for immigrants and refugees; however, it is 
imperative to differentiate between the two groups as their experiences can be 
markedly different. The 1951 Convention of the United Nations High Commissioner 
for Refugees ( U N H C R ) defines a refugee as: 
...a person who owing to a well-founded fear of being persecuted for 
reasons of race, religion, nationality, membership in a particular social 
group, or political opinion, is outside the country of his nationality, and is 
unable to or, owing to such fear, is unwilling to avail himself of the 
protection of that country.10 
The experience of displacement may be stronger with refugees than with any other 
group as it is more likely that their movement was not chosen or executed with any 
sense of order. Refugees often flee without funds or belongings, and the separation 
from family and other attachments may be abrupt, forced, and unplanned.11 
As will be discussed further in Chapter Three, the effects of persecution and the 
escape from their home country, followed by periods in camps and the ensuing 
emotional turmoil and separation from family mean refugees often have higher rates 
of mental health issues which impede on their ability to successfully adapt and 
17 
settle. In addition, they manage emotional, physical and psychological 
consequences of persecution experienced and the profound disruption to their lives 
that fleeing and relocating countries entails. A s a result of the sudden displacement 
from country of origin, non-English speaking immigrants and refugees are reported to 
have the lowest levels of language proficiency shortly after immigration.13 This is 
due to factors other than successful adjustment, such as escaping political persecution 
dominating the migration decision. In considering ability to acquire language, level 
10
 United Nations High Commissioner for Refugees, Convention and protocol relating to the status of 
refugees, U N H C R Media relations and public information service, Geneva, Switzerland, 2007, p. 16. 
11
 Judith Owens-Manley & Reed Coughlan, 'Adaptation of refugees during cross-cultural transitions: 
Bosnian refugees in upstate N e w York', www.hamilton.edu/Levitt/pdfs/owens-manley_refugee.pdf, 
2002, accessed 22/08/06. 
John Lack & Jacqueline Templeton, Bold experiment: a documentary history of Australian 
immigration since 1945, Oxford University Press, Oxford, 1995, p. 161. 
13
 Barry R Chiswick, Y e w Liang Lee & Paul W Miller, 'Immigrants' language skills and visa 
category', International Migration Review, vol. 40,2006, p. 419; Judith Sloan & Francois Vaillancourt, 
'The labour market experience of immigrants', in Howard Adelman, Allan Borowski, Meyer Burstein 
& Lois Foster (eds), Immigration and refugee policy: Australia and Canada compared, vol. 2, 
Melbourne University Press, Melbourne, 1994, p. 476. 
17 
of literacy in language of origin, linguistic distance from English such as languages 
with a non-Roman script and lack of opportunities for exposure to informal language 
learning contexts through work and social contacts, must also be taken into account.14 
Higher rates of mental illness and lower rates of English language proficiency impact 
on ability to find employment and housing, which impedes on sense of autonomy, 
self-sufficiency and life satisfaction. Consequently, the refugee/humanitarian 
category of visa in Australia represents the group w h o requires the greatest assistance 
and longest period of time to adjust and settle.15 
Despite prominent studies and statistics confirming that refugees experience more 
difficulty adapting to a new country than other immigrant groups,16 Iranian Baha'i 
refugees seem to have not only successfully adapted but have done so relatively 
quickly, despite having experienced levels of trauma and suffering through 
persecution in Iran comparable with other refugees. 
A body of work has been written on the persecutions and history of Baha'is, largely 
by Baha'i authors and this can imply problems of bias. For example, in relation to 
persecution, an attempt was made to counter or move beyond this normative Baha'i 
view, via an exploration of the limited literature written by non-Baha'is and by cross-
referencing this with material written by Baha'i authors.17 There are official detailed 
reports available by others, for example by the United Nations special rapporteur to 
the Islamic Republic of Iran and by human rights Non-Government Organisations 
(NGOs) such as Amnesty International and H u m a n Rights Watch. This group of 
sources presents information which has been almost exclusively in the form of 
Colin Baker & Anne Sienkewicz, The care and education of young bilinguals: an introduction for 
professionals, Multilingual Matters, Clevedon, 2000, p. 30. 
15
 Department of Immigration and Multicultural and Indigenous Affairs, Report of the review of 
settlement services for migrants and humanitarian entrants, Commonwealth of Australia, Canberra, 
2003, p. 66. 
16
 European Council on Refugees and Exiles, Position on the integration of refugees in Europe, 
September, 1999, p. 22. 
17
 In other matters another viewpoint was sometimes lacking. Throughout this thesis, there has been 
relative dependence on dictionary and encyclopaedia sources for descriptive aspects of the Baha'i faith. 
These sources appear to be written by active members of the Baha'i faith and represent a normative or 
ideal picture. W h e n Baha'is write about topics related to their faith, Baha'i authorities strongly 
encourage publications to first be vetted. Additionally, the sources used have been predominantly 
published by Baha'i publishing companies, such as George Ronald publishing, One World 
Publications, the Baha'i Publishing Trust and official Baha'i International organisations such as the 
National Spiritual Assembly of the Baha'is of Canada. 
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statistical data obtained from government-controlled press releases, rather than 
through personal account or memoirs.18 
Academic studies of Iranian immigrants have largely centred on the diaspora in the 
United States, particularly located in Los Angeles19 and to a lesser extent on those in 
Scandinavia. Graham Hassall has been the primary scholar of Baha'i history in 
Australia, arguing that Persian Baha'is displayed a determination to re-establish 
themselves quickly, had high expectations of successful settlement and strong career 
ambitions. Hassall also found that Persian Baha'is had a strong acceptance of cross-
cultural marriages which facilitated their adaptation process.21 
Similarly, Adam Possamai and Alphia Possamai-Inesedy argue that the Persian 
Baha'i community in Australia have adapted relatively well and, in part, attribute this 
to the central tenets of their faith. For example, a disproportionate number of 
community members were in the 'caring professions' in order to be of service to 
humanity. Also, due to the ideology of 'unity in diversity', Persian Baha'is appeared 
to extend their network of friends beyond their religious peers to interact within a 
wider social context. 
8
 United Nations, Situation of human rights in the Islamic Republic of Iran, 
http://www.unhchr.ch/Huridocda/..., 2001, accessed 06/11/08; Amnesty International, Iran; Human 
Rights Watch, Iran: scores arrested in anti-Bahd 7 campaign, 
http://www.hrw.org/english/docs/2006/06/05/iranl3515.htm, 2006, accessed 06/11/08. 
19
 Shireen Ghaffarian, 'The acculturation of Iranians in the United States', Journal of Social 
Psychology, vol. 127, no. 1, 1987, pp. 565-571; Hamid Naficy, The making of exile cultures: Iranian 
television in Los Angeles, University of Minnesota Press, Minneapolis, 1993; Mehdi Bozorgmehr, 
'Does host hostility create ethnic solidarity? The experience of Iranians in the United States', Bulletin 
of the Royal Institute for Inter-Faith Studies, vol. 2, no. 1,2000, pp. 159-178. 
20
 Mark Graham & Shahram Khosravi, 'Home is where you make it: repatriation and diaspora culture 
among Iranians in Sweden', Journal of Refugee Studies, vol. 10, no. 2, 1997, pp. 115-133; Floyd W 
Rudmin & Vali Ahmadzadeh, 'Psychometric critique of acculturation psychology: the case of Iranian 
migrants in Norway', Scandinavian Journal of Psychology, vol. 42, no. 1, 2001, pp. 41-56; Margit 
Warburg, 'Economic rituals: the structure and meaning of donations in the Baha'i religion', Social 
Compass, vol. 40, no. 1, 1993, pp. 25-31. 
21
 Graham Hassall, 'The Baha'i faith in Australia', Baha'i Library, www.bahai-library.org/asia-
pacific/australia.htm, accessed 02/11/02; Graham Hassall, 'Persian Baha'is in Australia', in Abe Ata 
(ed) Religion and ethnic identity: an Australian study, vol. II, Victoria College & Spectrum, 
Melbourne, 1989, pp. 58-69; Graham Hassall, 'Outpost of a world religion: the Baha'i faith in 
Australia 1920-1947', Journal of Religious History, vol.16, no. 3, June, 1991, pp. 315-338; Graham 
Hassall, Seventy five years of the Baha 'i faith in Victoria, www.vic.bahai.org.au, 2000, accessed 
02/11/02. 
22
 A d a m Possamai & Alphia Possamai-Inesedy, 'The Baha'i faith and Caodaism: migration, change 
and de-secularization(s) in Australia', Journal of Sociology, vol. 43, no. 3, 2007, pp. 301-317. 
19 
This notion of successful settlement of Persian Baha'i refugees is also reflected by 
Cameron McAuliffe w h o has published several articles arising out of his recent P h D 
thesis comparing the transnational identities of 48 second-generation Iranian Muslims 
and Baha'is in Sydney, Vancouver and London. H e argues that the Iranian Baha'is in 
his study appeared to differ from Iranian Muslims in that their minority status in Iran 
and in the diaspora population, their condition of exile, and their ideological notions 
disengaging them from national identities, distanced them from associating with Iran. 
Rather, the Baha'is in his study had a community that transcended national 
boundaries to produce a transnational network which supported their identities as self-
confessed cosmopolitan global citizens.23 Perhaps the most pertinent study to this 
research was conducted by Margaret Bluett, w h o through oral history interviews, 
looked at the immigration experiences of 83 Iranian Baha'is in Sydney and Canberra 
from 1960 to 1998. Bluett's study confirmed the successful adaptation of Persian 
Baha'is to Australia and the significance of religious ideology in their claims to be 
global citizens in equipping them to interact socially with the wider community. 
Their inclusive approach to relationships with others also encouraged cross-cultural 
marriage2 
It appears from recent research of Persian Baha'is to Australia, that they have 
achieved effective adaptation as a successful and 'ideal' refugee group. They have a 
global ideology which advocates interaction with the wider community and cross-
cultural marriage and within one generation they have become self-educated and 
acquired well-paid, high status jobs. 
Thesis aims and arguments 
The primary aim of this study is to discover what oral history narratives reveal about 
the renegotiation of identity for Persian Baha'i refugees and the impact this has on the 
process of their adaptation to Australia. 
Cameron McAuliffe, 'A home far away? Religious identity and transnational relations in the Iranian 
diaspora', Global Networks, vol. 7, no. 3, 2007, pp. 307-327; Cameron McAuliffe, 'Transnationalism 
within: internal diversity in the Iranian diaspora', Australian Geographies, vol. 39, no. 1, 2008, pp. 63-
80. 
24
 Margaret Bluett, Nightingales in Terra Nova: the immigration experiences of Iranian Baha 'is in 
Sydney and Canberra from 1960 to 1998, PhD dissertation, James Cook University, Cairns, Australia, 
2005. The results from Bluett's research have in general been supported in this study and will be 
referred to throughout this thesis. 
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While on the surface Persian Baha'i refugees appear to have a clear 'success story'25 
and demonstrate exemplary, effective adaptation to the host society (as revealed by 
Bluett and others), an objective of this research is to demonstrate that, through deeper 
narrative analysis, w e can see that Baha'is, like other refugees, have experienced 
enormous challenges and suffered through language acquisition, work discrimination, 
lack of self-esteem, social exclusion and the typical culture shock that is associated 
with arriving in a relatively newly colonised settler society, one which appears to 
them very informal and lacking in aesthetic depth.26 
This thesis also argues that identity reconstruction is a complex and difficult path, 
even for a group w h o advocates ideals of cosmopolitanism and a global outlook, with 
relatively higher rates of intermarriage and education compared to some other groups 
of refugees. The final argument is that using in-depth analysis of oral history 
narratives as a methodology offers richer insights into experiences of refugees and 
migrants, promoting greater understanding and sensitivity than more superficial 
quantitative empirical evidence allows. Ultimately, such insight m ay contribute to 
more effective and culturally sensitive programs and policies as well as deeper 
understanding among the broader Australian community. This study prioritises the 
subjective insight of a small group of refugees and, in general, an understanding that 
adds richness and complexity, rather than contradictions to broad statistical overviews 
from government census and reports. 
Clarification of terms 
The terms Iranian and Persian are often used interchangeably throughout this study. 
Although participants state Iran as being their country of origin, many strongly prefer 
to identify themselves as coming from Persian culture and heritage. Thus, the term 
Successful adaptation also includes a degree of law abidedness. Although accurate determination of 
proportions of Persian Baha'is who have failed to abide by the law would constitute a major project, a 
preliminary survey of information from the Australasian Legal Information Institute database does not 
support any contrary claim. Cases listed predominantly surround issues of application to the Refugee 
Review Tribunal, (approx. 3000 ranging from 1995-2008), as well as applications for divorce and 
mental health issues. 
Morton Beiser & Feng Hou, 'Language acquisition, unemployment and depressive disorder among 
Southeast Asian refugees: a 10-year study', Social Science and Medicine, vol. 53, issue. 10, 2001, pp. 
1321-1334; Samuel Noh, Morton Beiser, Violet Kaspar, Feng Hou & Joanna Rummers, 'Perceived 
racial discrimination, depression, and coping: a study of Southeast Asian refugees in Canada', 
Journal of Health and Science Behaviour, vol. 40, no. 3, 1999, pp. 193-207. 
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Persian has been adopted in particular reference to the participants and their culture. 
This topic is discussed further in Chapters Five and Six. 
Many terms have been used interchangeably to describe the process of change when 
one comes into contact with a new country and culture. It is useful to consider the 
relative merits of the terms 'assimilation', 'integration', 'acculturation' and 
'adaptation'. Assimilation is the incorporation of newcomers into society via a one-
sided process. 'Immigrants are expected to give up their distinctive linguistic, cultural 
or social characteristics and become indistinguishable from the majority 
population...the final goal remains absorption into the dominant culture'.27 It has in 
many instances, acquired negative connotations as failed assimilation leaves the 
segregated minority stigmatised as inferior, therefore paving the way for racist 
interpretations of cultural distinctions.28 Although in the mid-twentieth century it 
was, in part, seen as a positive step to provide basic rights to all people, assimilation 
has since come to be regarded as 'naive, insensitive and intrusive - even an 
unwarranted attempt at cultural repression'. Assimilation has for some also become 
Of) 
synonymous with 'cultural genocide' as it fails to recognise human identity as 
separate from national identity, nor to acknowledge that human identity is expressed 
in individual ways in cultural and community contexts. 
In many respects integration has been so closely linked to cultural assimilation in 
academic literature and political discourse that many have discarded it for fear of 
being misunderstood. The two terms are similar in that they assume the newcomers 
to be passive rather than active agents. Integration allows for some cultural continuity 
and ethnic community but assumes that the immigrant group becomes assimilated into 
the mainstream society in all other respects.31 
Stephen Castles, Ethnicity and globalisation: from migrant worker to transnational citizen, Sage 
Publications, London, 2000, p. 137. 
28
 Rainer Baubock, Agnes Heller & Aristide R Zolberg (eds), The challenge of diversity, integration 
and pluralism in societies of immigration, European Centre Vienna, Avebury, Aldershot, 1996, pp. 9-
14. 
29
 Lack & Templeton, pp. 13 & 218. 
30
 Fernand De Varennes, 'Minority aspirations and the revival of indigenous peoples', International 
Review of Education, vol. 42, no. 4, 1996, 309-325. 
31
 Baubock, Heller & Zolberg, pp. 10-11. 
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Acculturation has largely been adopted by the cross-cultural, educational and social 
psychology fields, with John W Berry and colleagues leading the way in studies on 
acculturation and acculturative stress.32 Acculturation is the process of implementing 
new knowledge, values, identity, language and behaviours from another culture; it is 
the psychological and behavioural changes that an individual experiences as a result 
of sustained contact with members of other cultural groups.33 Berry's studies have 
primarily focused on immigrants, sojourners and native peoples, largely neglecting 
issues specific to refugees. In some instances Berry himself amalgamates the 
concepts of acculturation and adaptation.34 Bhatia and R a m re-examine the concept 
of acculturation with respect to non-western, non-European immigrants regarding the 
universalist assumption in cross-cultural psychology that all immigrant groups 
undergo the same kind of psychological acculturation process. For example they 
argue the significance of historical and political events related to immigration and 
question the blending of nation with culture that emerges in many theories of 
acculturation. They also believe there are implications which need consideration 
surrounding culture and self in relation to acculturation.35 
Under the broad theoretical area of acculturation, in social psychology in particular, a 
number of other theories have been developed such as social identity theory, 
intergroup relations, cross-cultural interaction, coping strategies, language acquisition, 
trauma, learned helplessness, and acculturative stress. Ward and Kennedy apply 
Berry's model to a coping framework, specifically looking at psychological well-
being and socio-cultural adjustment or cross-cultural transition by measuring 
identification with host nationals and co-nationals. Their findings revealed that co-
national identification positively affected psychological well-being during cross-
cultural transitions while host national identification strongly affected socio-cultural 
John W Berry, 'Immigration, acculturation and adaptation', Applied Psychology, vol. 46, issue. 1, 
2008, pp. 5-34; John W Berry, 'Acculturative stress', in Paul TP W o n g & Lilian CJ W o n g (eds), 
Handbook on multicultural perspectives on stress and coping, Springer, U S , 2006, pp.287-298. 
Edison J Trickett, Dina Birman & Irena Persky, 'The acculturation and adaptation of adolescent 
Vietnamese refugees in Maryland', http://www.dhr.sailorsite.net/mona/pdf/vietnam.pdf, 2003, accessed 
22/08/06; Colleen Ward & Antony Kennedy, 'Acculturation strategies, psychological adjustment, and 
sociocultural competence during cross-cultural transitions', International Journal oflntercultural 
Relations, vol. 18, 1994, p. 330. 
34
 Berry, 'Immigration, acculturation and adaptation', pp. 5-34. 
35
 Sunil Bhatia & Anjali Ram, 'Rethinking 'acculturation' in relation to diasporic cultures and 
postcolonial identities', Human Development, vol. 44, no. 1, 2001, pp. 1-18. 
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competence. It therefore appears that strong identification with both culture of 
origin and host nation leads to a bicultural or hybrid perspective where newcomers are 
happier and more competent in new situations.37 Although acculturation theory has 
been adopted in some circles of immigration studies, it infers a measurable end-state. 
However, many argue that settlement is an ongoing process and there has yet been no 
universally adopted measure. 
Adaptation is the process of altering behaviour to assist functioning in a new 
environment and does not necessarily imply acculturation. The changes for both sides 
will be interdependent, so that mutual adaptation occurs simultaneously.38 The person 
w h o is adapting should be free to decide if they want to be recognised by others as a 
member of the national majority.39 Cultural identities 'in transition' are n o w 
emerging and pluralism implies that newcomers be afforded equal rights in all areas 
of society, without being expected to give up their diversity.40 In the case of 
Australia, there no longer exists a 'monolithic' dominant culture into which 
newcomers can assimilate. A s is usually the case, newcomers choose which values 
and practices they wish to adopt and do so at different rates. They may adopt 
structural, cultural or residential aspects of society by using their identities to fit into 
particular settings of a host nation41 Adaptation is a concept that allows for broader 
and more diverse ways of fitting in with an environment and also allows for some 
mutual change. Consequently, adaptation is the preferred term which will be used in 
this study. 
Methodology 
Although further justification for the use of oral history as a methodology will be 
discussed in Chapter Four, this section will provide a basic rationale for the validity of 
oral history and individual case studies in the analysis of life history narratives. 
The initial intention was to focus the methodology in oral history, however there 
appeared to be patterns of parallel development between less codified disciplines and 
36
 Ward & Kennedy, p. 339. 
37
 Ward & Kennedy, p. 340. 
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 Baubock, Heller & Zolberg, p. 9. 
39
 Baubock, Heller & Zolberg, p. 42. 
40
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Ethnicity and globalisation, p. 138. 
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I increasingly found this study to be placed in a transdisciplinary space which took m e 
elsewhere, drawing on geography, literature, anthropology, sociology and psychology 
as well as history. Hence, the thesis is not securely located in the discipline of history 
and needs to be considered in relation to history, theory and memory within a larger 
context of contemporary historical engagements. Since the impact of the humanities 
and social sciences there have been many transdiscipline studies which have 
multilateral relations rather than bilateral ones.42 In addition, different uses of history 
are a feature of transdisciplinarity where the strict use of systematic frameworks and 
methods are no longer essential to produce new knowledge.43 Studies of immigrants 
and refugees are often transdisciplinary. The methodology, while primarily grounded 
in oral history has drawn insights from literature, social psychology, anthropology, 
geography and sociology. It is perhaps closer to those other disciplines than to 
standard research in the history discipline. In this study theory has not been 
foregrounded and there are less definite borders of the discipline of History. Despite 
oral history becoming more widely accepted and utilised as a legitimate methodology 
in research, among academics there are still 'doubts raised as to its scientific, 
conceptual, and epistemological validity'.44 This particularly pertains to the accuracy 
and reliability of the information as memory may be flawed, interviewees m a y lack 
self-confidence or conversely be 'trumpet-blowers' and researchers may steer the 
interview in a desired direction or probe until they elicit the desired information or 
manipulate a specific answer.45 
While acknowledging such reservations about oral history, it is argued here that the 
way stories are told, the selectivity and shaping of a narrative, is what gives us insight 
on deeper issues other than superficial 'facts'. W h o tells the story m a y give us access 
to 'history from below', an interpretation that is relatively rare and one that provides 
closer access to raw experience and feeling, representing the emotions that are often 
absent from public history. Narrative studies are more recently flourishing as a means 
of understanding the personal identity, lifestyle, culture, and historical world of the 
42
 Richard Johnson, 'Historical returns: transdisciplinarity, cultural studies and history,' European 
Journal of Cultural Studies, vol. 4, issue. 3, 2001, p. 262. 
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 Johnson, pp. 262 & 265. 
44
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 Louise Douglas, Alan Roberts & Ruth Thompson, Oral history: a handbook, Allen and Unwin, 
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narrator and are used for smaller groups to provide more in-depth understanding. 
Narratives may be used to represent the character or lifestyle of specific subgroups in 
society, defined by their gender, race, religion and so on. These social groups 
frequently are discriminated-against minorities whose narratives express their unheard 
voices. Overall, oral history contemplates the intersubjectivity and advocacy which 
reflects the value of both individual and collective insight. Also, it is often the 
cognitive process rather than what is remembered which has become a focus for oral 
historians as it allows for more insight on identity and emotion of individuals and 
small groups.47 
Traditional oral historians were primarily concerned with truth and authenticity; 
however, their contemporary counterparts have taken a huge interest in emotion and 
the cognitive process. Oral narratives provide a multiplicity of interpretations and 
represent the 'sociomental' topography of remembering, which demonstrates h o w the 
past is structured and organised in our minds; focussing not on what happened but 
how w e remember it. The life story assists the researcher in discovering h o w the 
narrator has understood their experiences.49 Stories also present an inner reality to the 
outside world. At the same time, however, they shape and construct the narrator's 
identity and reality. W e know or discover ourselves, and reveal ourselves to others, 
by the stories w e tell. ° 
The oral history approach in this study has been adapted through detailed description 
and analysis of seven case studies. It is believed that a detailed view of the specific 
experiences of individuals and some commonality of experience of Persian Baha'i 
refugees will be discovered. Case studies use 'holistic' analysis and 'thick 
description' of events which offers in-depth knowledge of an individual example 
referring to detail, richness, completeness and wholeness. This can be more helpful 
than surface knowledge of a larger number of examples. It is often a choice between 
46
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knowing more about less, or less about more.51 Narrative analysis does not 
necessarily reveal that an outcome is likely but, rather, w h y it occurred. This is 
achieved by documenting the path that led to it.52 Consequently, the case study 
methodology can lead to a proliferation of outcomes rather than narrowing them and 
can be used for adding to existing experience and humanistic understanding.53 A 
generalisation is not intended in order to produce a grand theory, but to seek patterns 
or consistencies or even individual insight in diverse, complex and multi-layered 
experiences. 
Differentiation between life history narrative analysis and other quantitative methods 
is made clearer below. Life narrative research is often viewed as having the following 
epistemological origins, which overlap to some extent with the type of oral history 
and case study this research aims for. Firstly, analysis of oral history case studies is 
considered to be idiographic not nomothetic, meaning it is interested in the private, 
individual and subjective rather than the public, general, and objective nature of life. 
Life history is also seen as hermeneutic not positivist in that it is preoccupied with 
capturing the meanings of a culture/person rather than measuring the observable 
aspects of a culture/person. The nature of the research is also qualitative not 
quantitative as it is focused on the wordy nature of the world rather than its numerical 
representation. It is also focused on specificity not generalisation as it is amenable to 
the specific description and explanation of a few people rather than the representative 
generalisability of a wider population. Lastly, life history considers language as 
creative, not descriptive, as it recognises the constructive effects of language rather 
than language as a transparent medium for describing the world.54 The above 
mentioned differentiations provide justification for the use of oral history narrative 
analysis as a methodology according to the aims and objectives of this research. 
John Gerring, Case study research: principles and practices, Cambridge University Press, 
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Process 
The current research began in 2001 with the personal intention of completing an 
anthology of escape narratives from Persian Baha'i refugees. The study then 
developed into postgraduate research in 2002 with enrolment in a Masters degree at 
James Cook University in Cairns, northern Queensland. After relocating interstate to 
Victoria, enrolment was transferred to the University of Ballarat in 2003 and later 
upgraded from a Masters to a P h D candidature in 2005. Ethics approval was obtained 
for this research by both the respective tertiary institutions (see Appendix 1). 
Participants consisted of seven Persian Baha'i refugees who resided in Melbourne and 
surrounding areas of Victoria. Personal links within the faith were used to recruit 
initial participants, and the snowball method was later used to recruit further 
interviewees for this research.55 Participants consisted of four females and three 
males, ranging between 21 and 59 years of age. Three of the participants were from 
the same family. All participants at the time of interviews had lived in Australia for a 
period in excess of seventeen years and all were Australian citizens. Three of the 
seven participants gave explicit permission to use their real names and be identified, 
while the remaining participants preferred to use pseudonyms to maintain anonymity. 
The oral history interviews were conducted between M a y 2001 and February 2003 
and ranged in duration from one hour to four hours. Transcriptions were obtained to 
be used as data for this study. 
Interviews were audio recorded with a Dictaphone and notes were taken. Recorded 
interviews were then transcribed by the researcher. Full and accurate transcriptions 
were used where possible, without altering grammar. Deletions in transcriptions were 
marked by ellipses, and words were added in brackets only when absolutely 
necessary, in order to get meaning across. 'Sic' has not been used to indicate 
grammatical mistakes in transcripts, when the meaning is obvious. 
Semi-structured questions (see Appendix 2) were chosen for these 'focussed 
interviews'. This question format sits somewhere between the fixed questions and 
forced responses of surveys and the open ended and exploratory unstructured 
Peter Knight, Small-scale research, Sage Publications, London, 2002, p. 65. 
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interviews with no fixed interview schedule.56 The researcher aimed to use topics and 
questions as a guide and gave participants unlimited rein when they felt comfortable 
to talk freely, thereby being directed by the interviewees' responses. However, as the 
interviews were essentially structured (even loosely) by the order of questions, 
answers remained moulded by the question format, not fully fitting the desired format 
of the life history. 
Interviews were conducted in English without the need for a translator and were 
mainly carried out in the familiar and comfortable environments of participants' own 
homes. Follow-up interviews with three of the seven interviewees saw each of these 
participants as considerably more 'open' during this second interview. They appeared 
more relaxed and less reserved, possibly as a result of n o w being familiar with the 
interview structure and questions. 
Contact with the Baha'i faith was established through a relationship with a young 
Australian Baha'i, out of which developed familiarity with the basic principles and 
holy writings of the Baha'i faith as well as a working knowledge of the 
administration, its various levels and functions. Although not currently a Baha'i, the 
researcher met many Baha'is of a variety of nationalities, via national and 
international meetings and conferences and a visit to the Baha'i World Centre in 
Haifa, Israel in January 2004 for nine days. 
As a result of these prior contacts, all participants except one were known previously 
to the researcher, and had been friends for between four and six years prior to the 
interviews. Although friendships with participants may be viewed as a limitation to 
academic study, in this case the positive interaction and reciprocal respect and 
familiarity appeared to aid the interviewing process; with participants feeling freer to 
express opinions. This is especially so as they were aware the researcher had a 
working knowledge of the Baha'i faith, including the history, key figures, 
administrative structure and central tenets. Participants felt free to talk 'jargon' 
without having to spend time explaining intricacies and considered the researcher to 
Pranee Liamputtong & Douglas Ezzy, Qualitative research methods, 2nd edn, Oxford University 
Press, Oxford, 2005, p. 56. 
Two initial interviews were conducted in the home of the researcher and one of the follow-up 
interviews was carried out at the interviewee's place of work. 
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be a 'friend of the faith' w h o was also familiar with Persian culture. With the latter 
culture being quite formal, it can take time to break through traditional interaction 
styles and subsequently gain more openness and personal insight on subject matters. 
Prior familiarity of the group a researcher is working with, could explain details that 
another might miss, or could provide clues based on experiences about why certain 
events occurred in a particular way. O n the other hand, being part of a group may 
mean w e are too close to the context to see clearly, or that w e m a y be so emotionally 
or personally connected to the groups that it is difficult to be objective or critical. 
Careful reflexive discussion of the insights, limitations or problems that m a y result 
from connections with the group (or lack of connections) add value to interpretations, 
and provide an honest assessment of roles.58 
Some additional points which need to be taken into consideration due to their possible 
influence on responses from interviewees include the fact that all participants arrived 
in Australia as refugees in the early to mid 1980s and this, no doubt, had a bearing on 
their ultimate outcome. For example, they were legal refugees59 and they came to 
Australia during a period of relative acceptance from the host society.60 
It should also be noted that the time between the participants' arrival in Australia and 
interviews taking place needs to be taken into account as political and social contexts 
alter and these impact on the values and attitudes of participants, and the host society 
at large. In addition, particular consideration must be given to the length of time of 
around two years between the initial and follow-up interviews in this study as 
personal experiences of participants appeared to alter perceptions of belonging. 
Within this time frame the highly symbolic and destructive events surrounding the 
attacks in the United States on 11 September 2001 took place, an event which led to 
repercussions for people of M d d l e Eastern background. Consequently, some 
58
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participants experienced an increase in prejudiced behaviour towards them and 
perceptions altered between first and second interviews. 
Framework of narrative analysis 
The original intention was to analyse the narratives thematically by content, however 
more comprehensive research into oral history methodology led to the discovery of 
Amia Lieblich, Rivka Tuval-Mashiach and Tamar Zilber's framework for analysis. 
The framework of narrative analysis is explained in greater detail in Chapters Seven 
to Ten where Lieblich et al.'s four-part model of classification is used for the in-depth 
narrative analysis. 
The model consists of four ways of classifying interview transcripts: by holistic 
overview; by categorical themes, by the content of the transcript and by the form or 
language used in the interviews. The holistic-content reading will be used to consider 
the entire story, focusing on its content. The analysis concentrates on one major 
theme, distinguished by the space devoted to the theme in the text, its repetitive 
nature, proportional length, vividness and the number of details the teller provides 
about it.61 
The categorical-content approach of analysis is often more familiar as 'content 
analysis'. Categories of the studied topic are defined, classified and gathered into 
groups. This involves selection of subtext, definition of content categories, sorting 
material into categories, and drawing conclusions from the results.62 Additional 
support for the emerging picture will be drawn from the length, detail, intensity and 
emotional tonality of the utterances which are able to convey the richness and depth 
of the narrative.63 
The holistic-form mode of analysis will consider plot analysis through progression, 
regression and/or stability.64 The structural analysis within this category is embedded 
in literary criticism based on narrative typology or genres of comedy, tragedy, 
Lieblich et al., p. 73. 
Lieblich etal., pp. 112-114. 
Lieblich etal., p. 126. 
Lieblich et al, p. 16. 
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romance and satire; the progression of the narrative; and cohesiveness of the 
narrative. 
Categorical-form analysis focuses on discrete stylistic or linguistic characteristics.66 
This approach will demonstrate h o w cognitive skills m a y be reflected in oral narrative 
and h o w values and emotions are reflected in the telling of significant events in a 
speaker's life. The emphasis will therefore be on thought processes rather than 
contents.67 
Contribution of this study 
This research attempts to add to scholarly understanding as there are considerable 
gaps in the literature on refugee experiences from the Middle East, especially of 
Iranians, and especially of religious minority groups such as Baha'is. The settlement 
of Persian Baha'is and other growing ethnic religious groups has created a need for 
further study. In addition, the increasing tensions around issues of the growing 
nationalistic and exclusionary sentiments, coupled with the increase in restrictive 
immigration and refugee intake policies, creates a need for deeper understanding and 
empathy in relation to the suffering and challenges involved in the refugee 
experience. 
While disciplines such as social psychology have tended to focus on individual 
characteristics such as changes to a person's psychological and behavioural state, this 
study will consider a more holistic contextual understanding of refugees' experiences. 
It differs from previous studies mainly due to its methodological approach and 
theoretical framework. A s opposed to traditional sociological or psychological 
experimentation and surveys, it uses in-depth analysis of oral history narratives as a 
methodology and employs Lieblich et al.'s four-part model of classification for 
narrative research, each of which provides new avenues of analysis for Australian 
refugee experiences. 
Lieblich et al.,p. 88. 
Lieblich et al., p. 13. 
Lieblich et al., p. 150. 
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Chapter outline 
This chapter, the Introduction, explains the choice of oral history as a methodology 
and the framework of narrative analysis. It also describes the process of research and 
presents the general opening contexts, literature, overviews and arguments of this 
study. 
In the second chapter, the Baha'i faith and the 1979 Iranian Islamic Revolution are 
outlined to contextualise the experiences of the participants. A brief background 
history of the establishment of the Baha'i faith in Australia is given as well as a 
demographic profile of populations of Baha'is in Victoria. 
Chapter Three outlines the psychosocial and structural features of adaptation of the 
refugee and considers various factors which impact as facilitators or barriers to the 
process of adaptation. The chapter surveys literature on mental health and trauma 
issues for refugees and religiosity as a means for coping after arrival. The debate 
surrounding the benefits and liabilities of congregating in religious communities and 
ethnic enclaves will be discussed and the impact these patterns have on language 
acquisition, housing and employment opportunities. This will lead into a discussion 
on the refugee experience of employment discrimination which will be linked to 
aspects of host hostility and attempts to develop universal measures of adaptation. 
This chapter will aid in contextualising and providing a deeper understanding of the 
experiences of the participants in this study upon arriving in Australia in the 1980s. 
This chapter argues that despite their contribution to the long-term economic 
advancement of the country of settlement, immigrants and refugees continue to face a 
great deal of hostility and social exclusion from the host nation which is reflected in 
government immigration policy, national patriotism and xenophobic intolerance. 
Chapter Four, 'Oral history and the life history narrative', elaborates on the use of life 
history narratives as a tool for analysis and sets out the rationale for using oral history 
as a methodology. It reveals that oral history offers significant scope and depth of 
analysis, is particularly pertinent for an understanding of minorities and that the oral 
performance reveals meaningful subtleties. 
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In Chapter Five, 'Identity', it is argued that the process of disidentification and 
reidentification for newcomers is an ongoing process. The journey of navigating 
multiple existing identities and incorporating many potential identities, including 
national, ethnic and religious dimensions, will be explored. Limitations of tolerance 
for diversity in Australia m a y have led to a reidentification process which results in 
hybrid and transnational identities. 
The particular significance or not of Persian, Baha'i and diasporic cultural contexts is 
discussed in Chapter Six. Analysis of these specific 'cultures' will assist to 
contextualise and provide a deeper understanding of the participants' identity 
renegotiation and impact on adaptation. Analysis of Persian cultural identity will 
focus on core cultural values and distinctive communication styles. Analysis of 
Baha'i identity will consider central tenets, administration, mission, ritual life and a 
desire to create Baha'i style in the fine arts. Analysis of diasporic or refugee culture 
will be discussed in relation to the c o m m o n experience of exile. 
Chapter Seven, 'Self and narrative: holistic-content analysis' uses the first category of 
Lieblich et al.'s framework to analyse the participants' narratives. Religion emerged 
as the dominant theme and the primary source through which the participants 
identified themselves. Religious jargon, links to Baha'i ancestry and living in the 
spirit of service to the faith also reflected dominant markers of identity. Likewise, 
attitudes pertaining to sacrifice, suffering and martyrdom, and the faith as a source for 
coping with trauma, reflected the religious values by which these Baha'is lived their 
lives. Related to this dominant theme of religion, the dual-sided theme of 
separateness and belonging are also analysed. 
The second category of Lieblich et al.'s framework is used in Chapter Eight, 'Self and 
narrative: categorical-content', to categorise the narratives into smaller sub-texts for 
more detailed analysis. T w o double-sided themes are identified in this chapter: the 
first concerns continuity and change which reflects the process of disidentification 
and reidentification involved in the transition and adaptation to n e w environments, 
especially in relation to core cultural style, taste and values. While in the second 
dual-sided theme of communion and agency, the focus is on such aspects as 
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motivations to find work, obtain education and language and expand social relations 
and networks, which contribute to the overall adaptation process. 
Chapter Nine, 'Self and narrative: holistic-form analysis', utilises the third category of 
Lieblich et al.'s framework to consider plot and structure of the narratives. This 
framework is concerned with understanding the progression of plot rather than the 
content in which the development of the narrative takes place. This type of analysis 
reveals participants' cognitive processes and emotions and the significant role these 
elements have in generating plot and structure of narrative. Particular emotive 
experiences are identified and discussed in relation to the four transitional phases of 
time spent in Iran, the escape, time in the intermediary country and settlement in 
Australia. It is argued that these events which elicited strong emotional responses 
provided significant clues to the perceptions, priorities and identities of the 
interviewees. These emotive experiences have become an indelible part of the 
participants' life identities and are expressed in their narratives, revealing h o w strange 
the refugees felt in a new environment. 
In Chapter Ten, 'Self and narrative: categorical-form analysis', the last category of 
Lieblich et al.'s model is used to focus on discrete stylistic or linguistic characteristics 
and considers h o w cognitive functions m a y be reflected in oral narratives.68 Building 
on the information in Chapter Nine, this chapter elaborates on the demonstration of 
emotion by participants, by exploring various tactics of polite diplomacy in order to 
achieve the Persian cultural objective of maintaining harmonious social relationships. 
A n exploration of the discourse tactics is carried out in relation to the achievement of 
polite diplomacy and avoidance of expressing criticism. The use of laughter, fillers, 
rhetorical questions, and truth telling provides more detailed information about the 
narratives of the participants, exposing additional layers of meaning. It is argued that 
this framework of analysis provides a more nuanced approach to the cross-cultural 
negotiation which has been employed by the participants in order to allow for greater 
adaptation and acceptance. 
Lieblich et al., pp. 141 & 143. 
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The final chapter, Chapter Eleven, forms the conclusion and summarises the findings 
of this study in relation to discovering what oral history narratives reveal about the 
renegotiation of identify for Persian Baha'i refugees and the impact this has on the 
process of their adaptation to Australia. 
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CHAPTER 
TWO 
The Baha'i faith and the 1979 
Iranian Islamic Revolution 
The experience of exiles is not new in the history of Iran, however since the 1979 
Islamic Revolution such large numbers of Iranians have migrated abroad, that their 
life experiences have attracted scholarly enquiry.1 The aim of this chapter is to 
contextualise the experiences of the people w h o participated in this research by 
outlining pertinent aspects of their social and historical background. The chapter 
begins by outlining the key figures and administrative structure of the Baha'i faith 
before describing the Iranian Islamic Revolution as a political backdrop to the ensuing 
persecution against Baha'is. Lastly, a brief history of the Baha'i faith in Australia is 
set out and a basic demographic profile of populations of Baha'is in Victoria is 
provided. 
The Baha H faith 
The Baha'i religion has its origins in nineteenth century Iran and within a few 
generations it moved through charismatic leadership to hereditary and then legal-
rational leadership. The origins of the Baha'i faith begins with the Bab or 'Gate', 
who was born Siyyid 'Ali-Muhammad, on 20 October 1819 in Shiraz, Iran. 
Designated founder of the Babi faith, he declared his mission on 23 M a y 1844, but 
was martyred by firing squad, in the barracks square of Tabriz in 1850. His remains 
are now interred on Mount Carmel in Haifa, Israel. Baha'is believe the Bab to be a 
manifestation of God in his own right, considering His writings to be Holy Scripture 
and the Baha'i era is dated from the declaration of the Bab w h o later foretold of the 
coming of a prophet.2 
1
 Farah Gilanshah, 'Iranian refugees and exiles since Khomeini (Asghar Fathi ed.), (Review)', Iranian 
Studies, vol. 26, issue 1 & 2, 1993, p. 178. 
2
 Wendi M o m e n (ed), A basic Baha 7 dictionary, George Ronald, Oxford, 1989, p. 29. 
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The prophet foretold by the Bab was Baha'u'llah, b o m Mirza Husayn-'Ali on 12 
November 1817 in Mazindaran, Iran. H e adopted the name Baha'u'llah, meaning 
'Glory of God' and in 1844, at the age of 27, became a follower of the Bab.3 Muslim 
clerics felt threatened by the swift spread of Babi followers and summarily executed 
or imprisoned thousands and it was while imprisoned in Teheran, that Baha'u'llah had 
a prophetic dream and subsequently declared himself to be the Chosen One 
prophesied by the Bab. Baha'u'llah's affirmation ended the era of Babism and 
commenced the era of the Baha'i faith.4 Baha'u'llah was subsequently expelled from 
Iran and began a period of forty years of exile, imprisonment and persecution. H e 
was banished to Baghdad, Constantinople, Adrianople and finally Akka, Israel, where 
he died on 29 M a y 1892 at the age of 74. His Shrine is considered by followers as the 
holiest place on Earth and represents the Qiblah, or the direction to which one should 
turn when reciting prayers. During his lifetime Baha'u'llah inscribed many holy 
writings, with the Kitab-i-Aqdas ('the most holy book') considered to be equivalent in 
status to the Bible or the Quran. It constitutes laws which sets forth the decrees and 
ordinances of the Baha'i faith and includes such topics relating to births, wills, 
education and obedience to government.6 
Baha'u'llah's eldest son was bora on 23 May 1844 in Teheran, Iran. He chose the 
name 'Abdu'1-Baha which translates to 'Servant of Baha' and was designated 
successor and interpreter of holy writings by Baha'u'llah. Although Baha'is do not 
regard Him as a prophet, they show special respect to His unique station. 'Abdu'l-
Baha undertook extensive travel, was responsible for spreading the Baha'i faith to 
numerous countries and established the structure of the Baha'i institutions. 'Abdu'l-
Baha died in Haifa, Israel on.28 November 1921.7 
' Abdu'1-Baha decreed on his passing that his grandson, Shoghi Effendi, born 1 March 
1897 in the town of 'Akka, of present-day Israel, was to be designated Guardian of the 
Baha'i faith. Shoghi Effendi put into action much of the Baha'i Administrative Order 
and spread the Baha'i faith to the rest of the world via organised plans. H e died in 
3
 Rowland Ward & Robert Humphreys, Religious bodies in Australia: a comprehensive guide, 3r edn, 
New Melbourne Press, Melbourne, 1995, p. 293. 
4
 George D Chryssides, Exploring new religions, Cassell, London, 1999, p. 247. 
5
 Chryssides, p. 247. 
6
 Wendi Momen, pp. 132-133. 
7
 Ward & Humphreys, p. 293. 
38 
London on 5 November 1957 leaving no heir. After His death the faith was under the 
supervision of the 'Hands of the Cause', a group of 27 people w h o were appointed by 
Shoghi Effendi as chief stewards of the faith and who directed the establishment of the 
Universal House of Justice in 1963.8 
The Baha'i Administrative Order is seen as the primary framework of the Baha'i faith 
and operates at an international, national and local level. The Universal House of 
Justice (UHJ) is the global administrative body of the Baha'i faith and is located on 
Mount Carmel in Haifa, Israel. Some of the functions of the U H J are: to '.. .educate 
the souls of men... and to take care of the old, the weak and those who have fallen into 
poverty'. The U H J is considered to be infallible and members are democratically 
elected every five years. A National Spiritual Assembly (NSA) operates in each 
country where they have the numbers and are permitted by the government. The N S A 
is empowered to direct, unify, co-ordinate and stimulate the activities of individuals as 
well as local assemblies within their jurisdiction. The local administrative bodies are 
Local Spiritual Assemblies (LSAs). The role of the L S A includes overseeing 
marriages and funerals, celebration of Baha'i Holy Days and Feasts and providing 
advice, guidance and assistance for those in difficulty. In addition, the Continental 
Board of Counsellors and Auxiliary Board Members are responsible for the protection 
and propagation of the faith.10 
Figure 2.1 Baha'i Universal House of Justice on Mount Carmel, Haifa, Israel. 
Source: Britannica, www.media-2.web.britannica.com/eb-media/87/99687-..., accessed 18 September 
2008. 
8
 Chryssides, p. 248; Ward & Humphreys, pp. 293-294. 
9
 Wendi Momen, p. 232. 
10
 Wendi Momen, pp. 9-10. 
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Leaders of the Baha'i faith promote authority to be vested in councils democratically 
elected by the whole community, where provisions were made to exclude the 
possibility of a clerical elite arising and principles of consultation and group decision-
making were established. Thus, Baha'u'llah revealed a system of institutions and laws 
designed to give practical effect to the principles in His Writings.11 
It is these basic principles, laws and ordinances which individual Baha'is follow and 
around which the central philosophy embraces the oneness of mankind, 'The Earth is 
but one country and mankind its citizens'.12 This is the pivotal ideology around 
which all of Baha'u'llah's teachings revolve. Other basic Baha'i principles include 
religion's obligation to be the cause of unity and harmony; universal education; 
equality of m e n and women; elimination of all kinds of prejudice; the non-
interference of religion with politics; and independent investigation of truth.13 
Following individual investigation and acceptance of Baha'u'llah as the manifestation 
of God in this age, a person m a y declare as a Baha'i. Although a person may declare 
their belief in Baha'u'llah at any age, some National Spiritual Assemblies require 
children to wait until they reach the age of fifteen before enrolling. Declaration is a 
statement of belief made by one w h o wishes to become a Baha'i and although they 
are merely required to sign a declaration card for administrative purposes, it is 
considered a significant and symbolic event.14 
When a person becomes a Baha'i they are encouraged to participate in their local 
community activities. One such activity is the nineteen-day Feast, which represents 
the gathering of Baha'is of a local area for worship, consultation and fellowship. 
Other activities or ordinances which Baha'is are encouraged to observe include the 
daily reading of prayers, an annual nineteen-day fasting period and pilgrimage to the 
Baha'i World Centre in Haifa, Israel. W o r k is also considered obligatory and a form 
of worship. Baha'u'llah stated: 
1
' Shoghi Effendi, World order of Baha 'u 'lldh, US Baha'i Publishing Trust, Wilmette, Illinois, 1991, 
pp. 143-57. 
12
 Universal House of Justice, Tablets of Baha 'u 'lldh, Research Department, US Baha'i Publishing 
Trust, Wilmette, Illinois, 1988, p. 98. 
13
 Ward & Humphreys, p. 294; Chryssides, p. 250. 
14
 Wendi Momen, pp. 66 & 152. 
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It is enjoined upon every one of you to engage in some form of 
occupation, such as crafts, trades and the like. W e have graciously 
exalted your engagement in such work to the rank of worship unto 
God...Waste not your time in idleness and sloth. Occupy yourselves 
with that which profiteth yourselves and others...When anyone 
occupieth himself in a craft or trade, such occupation itself is regarded 
in the estimation of God as an act of worship...15 
There are plans to build a Baha'i House of Worship on every continent. Currently, 
Houses of Worship exist in Wilmette, Illinois, United States; Kampala, Uganda; 
Frankfurt, Germany; Apia, Western Samoa; Panama City, Panama; and N e w Delhi, 
India, with another scheduled to be built in Chile. In 1961 a Baha'i House of Worship 
was erected near Sydney, N e w South Wales, Australia.16 
Figure 2.2 Baha'i House of Worship in N e w Delhi, India. 
Source: Australian Baha'is, Photo gallery of the Baha'i Houses of Worship, http://info.bahai.org/article-
1-6-7-1 .html, accessed 18 September 2008. 
15
 Universal House of Justice, Tablets of Baha 'u 'lldh, p. 132. 
16
 Ward & Humphreys, p. 296. 
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Figure 2.3 Baha'i House of Worship near Sydney, Australia. 
Source: Australian Baha'is, Photo gallery of the Baha'i Houses of Worship, http://info.bahai.org/article-
1-6-7-1.html, accessed 18 September 2008. 
Despite claims made by some Baha'is that the faith is unbroken by schisms, a number 
of small and relatively unknown fragment groups have formed, some of which have 
been the result of disputes over succession of leadership. These splinter groups 
include: the N e w History Society (founded in N e w York in 1929), the Baha'i World 
Union (founded by Amin Effendi in 1930), Baha'is Under the Hereditary 
Guardianship (also known as Orthodox Baha'is, founded in 1960), and Baha'is Under 
the Provisions of the Covenant (founded in 1971).17 
The Iranian Revolution 
This section of the chapter gives a history of the political and social context in Iran at 
the time of the 1979 Revolution and sets out the policies enforced by the subsequent 
Islamic Republic that led to an increase in the systematic persecution of Baha'is. It 
begins with a brief overview of the introduction of Islam to Iran. The discussion then 
considers how Iranian citizens became increasingly disenchanted with the Shah's rule 
Chryssides, p. 259. 
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concurrently with the increasing popularity of Ayatollah Khomeini and the associated 
desire to return to traditional Islamic values. 
In the 1960s and 1970s the last Shah (King) of Iran initiated policies to change the 
nation state into a progressive, westernised country. The approach he adopted was 
dictatorial in nature and exhibited his evident indifference to traditional Islamic 
values. This in turn gave rise to the Revolution in 1979 leading to the founding of an 
Islamic Republic, which many believe severely hampered economic progress and 
involved a backlash against religious freedom.18 
Iran was exposed to the idea of Islam in the seventh century with the Shi'ite branch of 
Islam being adopted as the national religion.19 Within Shi'ite instruction, religious 
education predominantly comes from clerics or mullahs with an ayatollah, meaning, 
'sign of God', being the most important rank of distinction a Shi'ite leader can 
achieve. 
Despite the historic significance Islam played in Iranian politics and the persuasion it 
had over past monarchs, the West convinced the last Shah of Iran that progress could 
only be achieved by implementing policies that were reformist in nature. Encouraged 
by United States President Kennedy to become more liberal and progressive, the Shah 
initiated the 'White Revolution' policy which was to signify a social and economic 
revolution without bloodshed. It instigated a six-point plan, which proposed land 
reform, voting rights for w o m e n and alterations to electoral law enabling non-
Muslims to run for office. This infuriated the Muslim clergy w h o saw the plan as a 
threat to their authority and influence. 
The Shah also demanded the nationalisation of the oil industry and invited oil 
companies on a global scale to utilise Iranian oil facilities, with Iran sharing a portion 
of the profits.21 The insufficient supply of skilled, experienced and local workers led 
to the recruitment of outsiders w h o were paid a great deal more than their Iranian 
18
 Mark Almond, Revolution: 500 years of struggle for change, De Agostini Editions, London, 1996, p. 
168; Husain Akbar, Flashpoints: the revolution in Iran, Wayland, East Sussex, 1986, p. 52. 
19
 Almond, p. 168. 
20
 Akbar, p. 24. 
21
 Almond, p. 169. 
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colleagues. These Western foreigners brought their culture to cities, where 
nightclubs and bars were established, demonstrating a flagrant disregard for 
traditional cultural and social ideals.23 The Iranian people became increasingly 
disappointed with the Shah's personal extravagance and, although the Shah's method 
of government was designed to retain his personal domination, his policies divided 
many sectors of society and resulted in the people looking to Islam to provide 
answers. 
Figure 2.4 Shah of Iran and Empress Farah, whose personal extravagances alienated many Iranians. 
Source: Iran Chamber Society, MohammadReza Shah Pahlavi, 
www.iranchamber.com/.../images/shah_farah.jpg, accessed 18 September 2008. 
Ayatollah Khomeini was an outspoken opponent of the Shah's rule on religious and 
moral grounds as his ideals included a recovery of traditional Islamic values. 
Disenchantment with government policies and corruption from the Monarchy saw the 
increase of Khomeini's popularity. Khomeini's anti-government campaign eventually 
Akbar, p. 41. 
Akbar, p. 45. 
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saw him thrust into exile and the first riots broke out in Teheran, the Capital of Iran, 
after the Government published an article slandering Khomeini.24 
On 7 September 1978, an estimated 100,000 people demonstrated in Teheran 
demanding the deportation of the Shah, the return of Khomeini, and the introduction 
of an Islamic Republic. The Shah reacted with aggression and hostility. O n 8 
September, also known as 'Black Friday', marchers gathered in front of the 
Parliament buildings. The military opened fire and employed tanks and helicopter 
gun ships on the masses. In this use of armed force against its civilians, the Shah 
transformed the uprising into a revolution.25 
While in exile, Khomeini continued his campaign, large numbers of the army deserted 
and the state began to lose control.26 O n 16 January 1979, the Shah travelled to Egypt 
for an official 'temporary vacation'. However, in his absence, his political regime 
was toppled.27 O n 1 February Khomeini returned a hero. The fall of the Monarchy 
preceded mass executions after brief Islamic hearings as Khomeini unleashed his 
supporters against anyone who opposed his vision. Representatives of the Shah's 
administration, protesters and social misfits were among thousands executed (up to 
10,000 a month) while thousands escaped the country.28 In June 1979, the 
Revolutionary Guard was established and campaigns of terror were enforced in order 
to safeguard the Revolution's objectives of an Islamic Republic29 Patrols roamed the 
streets monitoring pedestrians for wearing make-up and the playing of music. 
W o m e n were ordered to wear the bijab (veil) and the mandatory study and chanting of 
the Quran was ordered in schools, along with compulsory studies of Arabic and 
Islamic history.31 
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intolerance, http://converge.landegg.edu/Twenty-Years2.htm, accessed 21 May 2005. 
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Figure 2.5 Ayatollah Ruhollah Khomeini's return to Iran in 1979. 
Source: Britannica, www.britannica.com/EBchecked/topic-art/585619..., accessed 18 September 2008. 
In September 1980, during the preoccupation with the Revolution, Iraq invaded Iran 
with the intention of confiscating oil-rich land.32 Amid the confusion, a swift defeat 
of Iran was expected. However, the actions of the Iraqi leader, Saddam Hussein, 
actually fortified the Iranian Revolution and instigated an extended war.33 The 
Iranians recaptured their own territory and national casualties numbered 750,000. 
Iran made a holy campaign of the war that lasted until shortly before Khomeini's 
death in 1989.34 
Persecution of the Baha 7 's in Iran 
While some aspects of the Baha'i faith are similar to Islam in terms of fasting, prayer 
and pilgrimage, it ran headlong into the Islamic faith in Iran as it claimed to supersede 
the prophet M o h a m m a d with a new prophet, Baha'u'llah. Baha'i's, Jews, 
Zoroastrians, Christians and Sunni Muslims make up the religious minorities in Iran. 
The Baha'i faith was loosely tolerated during reigns of earlier monarchies but has 
Almond, p. 171. 
Akbar, p. 56. 
Akbar, p. 64. 
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been severely oppressed since the 1979 Revolution. Of Iran's estimated 300,000 
Baha'i population in the 1980s, Amnesty International claims that 'at least 201 have 
been executed, most during the 1980s'.35 
As the Government considers Baha'is to have originally converted from Islam to the 
Baha'i faith, they do not attract the tolerance given to other minority religions. 
According to Sanasarian, during the drafting of the Islamic Republic's constitution, 
much time was invested in the phrasing in order to ensure the exclusion of Baha'is 
from the protection of religious minorities.36 The Iranian Government outlawed 
Baha'i Holy Writings and literature and according to Baha'i scholars, few unbiased 
publications exist, thus, the general public remains largely ignorant of the faith's 
teachings and values.37 It is the fostered misconceptions of the faith: the belief that 
Baha'i's were beneficiaries of imperialism; that Baha'i's are capitalists, spies for 
Israel and supporters of Zionism; and the general incompatibility of religious claims 
between Islam and the Baha'i faith, which provide the rationale for the persecution of 
Baha'i's.38 It is this last claim which is most pertinent as Baha'i's declare Baha'u'llah 
to be the progressive manifestation of M o h a m m e d . Conversion to the Baha'i faith 
from Islam is considered heretical as Muslims believe M o h a m m e d to be the 'seal of 
the prophets' or the final manifestation of God. Shi'ite Muslims in Iran have 
demonstrated tolerance for followers of monotheistic religions recognised in the 
Quran. This category applies to Zoroastrians, Jews and Christians, w h o are 
considered Ahl al-Ketab or 'people of the book'.39 The status of Sunni Muslims in 
Iran is unclear but there have also been reported cases of persecution and execution of 
this group. The category of non-Muslims also includes apostates w h o have converted 
from Islam to another religion.40 The charge of apostasy carries the punishment of a 
Amnesty International, Iran: Dhabihullah Mahrami: prisoner of conscience, 
http://www.amnesty.org/library/Index/ENGMDE130341996?open&of=ENG-IRN, accessed 2 
November 2002. 
Eliz Sanasarian, Religious minorities in Iran, Cambridge University Press, Cambridge, 2000, p. 64. 
Nazila Ghanea-Hercock, 'A review of secondary literature in English on recent persecutions of 
Baha'is in Iran', Baha 'i Studies Review, vol. 7, 1997, http://bahai-
library.org.bsr.bsr07/71 l_hercock_persecution.htm, accessed 23 October 2002. 
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death sentence, 'A national apostate will be caused to repent and in case of refusing to 
repent will be executed... '41 
It is difficult to ascertain the authorised stance of the Iranian Government on Baha'is 
as they contend that Baha'is 'do not exist officially'.42 Although the Government 
contests the claim that Baha'is are mistreated on religious grounds, Danesh believes 
they manage to discriminate in other ways. Baha'is are often accused of espionage 
rather than being charged on religious grounds as in doing so, the Iranian Government 
would attract attention from humanitarian agencies for blatant human rights abuses. 
A secret document discovered by the international community in February 1993, 
signed by Ayatollah Khamene'i, revealed Iran's plan to systematically wipe out 
Baha'i's, not only from Iran but the rest of the world43 This document outlines the 
Government's stance on Baha'is: 
The Government's dealings with them [Baha'is] must be in such a way 
that their progress and development are blocked. They must be 
expelled from universities, either in the admission process or during 
the course of their studies, once it becomes known that they are 
Baha'is. A plan must be devised to confront and destroy their cultural 
roots outside the country. Deny them employment if they identify 
themselves as Baha'is. Deny them any position of influence, such as 
in the educational sector.44 
In order to achieve the above objectives, this document authorised: 
The banning of the administrative institutions of the faith, the 
disruption of the moral education classes for Baha'i children and young 
people, the economic strangulation of the Baha'is through such means 
as the dismissal of Baha'i employees, the denial of pensions and the 
confiscation of properties, and the prohibition of Baha'i youth from 
entering institutions of higher learning in Iran45 
Amnesty International, Iran. 
42Afshari,p. 119. 
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The Iranian Government claimed the document was a forgery but it has since formally 
been authenticated by international human rights organisations and the United 
Nations. Sanasarian states that misinformation perpetuated by various Iranian 
agencies fuelled public hatred toward Baha'is w h o were linked with conspiracy 
theories and came to be seen as 'the enemy within'.47 Baha'i's are not recognised as a 
religious organisation by the Government and in M a y 1996, the Head of the Judiciary 
referred to the Baha'is as 'an organised espionage ring'.48 Some believe that without 
the eyes of the international community on them, the Baha'i's of Iran might have been 
victims of systematised genocide.49 Although this has not been the outcome, 
according to Baha'i sources and some international agencies, a range of types of 
discrimination and persecution followed which reflect administrative/legal, financial 
and social/personal persecution. 
Administrative/legal persecution 
The National Spiritual Assembly of Iran drafted a letter to the Prosecutor General and 
proposed the disbandment of all administrative bodies, in exchange for a cease to all 
persecutions, guaranteed safety, freedom to practice their religion and permission to 
participate in all social and economic spheres.50 However, on 21 August 1980, the 
nine members of the N S A were kidnapped and executed.51 W h e n the nine Baha'is 
who were elected to form a replacement N S A were also abducted and executed, 
Baha'i administration was disbanded on all levels. M a n y other reports of 
administrative/legal persecution have been reported such as Baha'is being forbidden 
to meet communally or conduct religious ceremonies or administration. Also, one 
of the most sacred sites for Baha'i's in Iran and a place of pilgrimage was the house 
of the Bab in Shiraz, where he declared his mission. The house of the Bab was 
vandalised on numerous occasions before finally being destroyed in June 1983. A 
public car park now occupies the land.54 Baha'i houses were set alight, particularly in 
Sanasarian, p. 121. 
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the city of Shiraz, and Baha'i buildings, businesses and sites were seized and closed.55 
Baha'i marriages and divorces were denied legal recognition, resulting in many 
Baha'i w o m e n being charged with prostitution and having illegitimate children, which 
is punishable by death under Islamic law.56 
Financial persecution 
Afshari reported that the Iranian Government initiated procedures to severely restrict 
opportunities for Baha'is to sustain themselves by participating in the economy. A 
new policy was implemented where candidates were required to state their religion on 
job applications. Subsequently many Baha'i's were denied positions and long-
standing employees were fired from their jobs.57 M a n y were then forced to make a 
living illegally in small business, selling flowers, driving trucks or by selling items on 
the black market.58 There were also cases of Baha'i school teachers, w h o were 
considered to be corrupting pupils, being dismissed from their jobs and ordered to 
repay their salaries.59 The government confiscated remaining Baha'i businesses that 
had not been looted,60 while Amnesty International reported that confiscation of 
property and assets from widows after execution of their husbands was based on 
inheritance law where, 'In the light of the fact that he does not have any Muslim heirs, 
a verdict is issued for the confiscation of all his properties and assets'.61 Baha'i' 
assets and bank accounts were frozen, they were refused bank credit, retirement 
pensions and welfare benefits, effectively crippling all financial avenues essential for 
survival.62 
In rural areas, the livestock of Baha'i farmers was destroyed, stolen or confiscated. 
Nash reports that in 1979, homes were invaded and destroyed by mobs resulting in 
many Baha'i's from Buyr A h m a d being killed and made homeless.64 hi addition, 
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57 Moojan Momen, 'The Baha'i community of Iran: patterns of exile and problems of communication,' 
in Asghar Fathi (ed) Iranian refugees and exiles since Khomeini, Mazda Publications, California, 1991, 
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some Baha'is were denied access to health and necessary medical operations. Such 
was the case following the deliberate arson of a factory employing thirty Baha'is, 
resulting in a Baha'i man receiving an injury to his eye. H e was denied a cornea 
transplant, as 'The eye of a Muslim could not be given to a Baha'i'.65 
Due to the financial drain and economic sanctions during the war with Iraq, Iran 
implemented strict food rationing. However, food coupons were distributed from 
Mosques and Baha'i's were ineligible to receive these vouchers, forcing them to 
purchase on the black market at inflated prices.66 
Social/personal persecution 
Nash also details social/personal persecution taking place in public places and jails, 
where Baha'is were subject to attack, torture and for some execution. O n a social 
level, Baha'is of all ages were terrorised in the streets. The elderly were beaten and 
tortured at the hands of mobs and there were also numerous reports of students being 
vilified, beaten up and expelled.67 Unlawful imprisonment and torture of Baha'is 
became increasingly widespread, with the first Baha'i 'judicially' executed in 
Mahabad on 17 September 1979.68 Amnesty International also reported that active 
Baha'i's were imprisoned without trial or explanation and pressures were placed on 
defence lawyers not to accept Baha'i clients.69 For those in prison, there were 
numerous reports of torture in order to obtain information, confessions and names of 
other Baha'i's as well as executions in prison at dawn. 
According to Afshari, Baha'i cemeteries were closed, hampering the burial of their 
dead and graves were desecrated and bodies excavated. Kidnapping took place of 
Baha'i refugees, young Baha'i girls and relatives of wanted Baha'i's in order to 
encourage voluntary repatriation. There were also reports of Muslim members 
pretending to join the Baha'i faith, acting as spies in order to give information and 
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As again reported by Amnesty international, a central tenet of the Baha'i faith 
embraces obedience to government, which means Baha'is profess their allegiance to 
the state.72 In addition, as Baha'is are forbidden from entering partisan politics they 
pose no threat to government. Baha'is are not anti-Islamic as their faith is the only 
organised world religion that recognises M o h a m m a d as a prophet of God and the 
Quran as a divinely revealed Holy Book.73 
Baha'is have disbanded all administration in Iran as requested by the Government but 
the prognosis of their fate remains uncertain. B y legislative and non-legislative 
means Baha'is have suffered direct attacks on the administration and viability of their 
faith and on their economic and personal safety. In the past, Baha'is have not been 
permitted passports. Restrictions from leaving Iran legally, have forced many 
Baha'i's into the hands of smugglers. It has been estimated that between 40,000 and 
50,000 Baha'i's escaped Iran by 1987.74 More recent figures prove elusive as it has 
been reported that many Baha'i administrative records have been discontinued and 
numbers cannot be obtained from the Iranian Government as it does not recognise the 
existence of the faith. 
History of the Baha 'ifaith in Australia 
The most prominent scholar on the history of the Baha'i faith in Australia is Graham 
Hassall, w h o has documented the growth of the faith in Australia and Victoria as well 
as recognising key people for the region in the early years of the faith. Such 
prominent people include Hyde and Clara Dunn, w h o met' Abdu'1-Baha in California 
and answered his call to spread the Baha'i faith to Australasia. From English and 
Irish background, they arrived in Sydney in April 1920 and are recognised as having 
brought the faith to Australia.75 The Dunns were instrumental in establishing the first 
Baha'i summer school in Australia which was located on a property at Yerrinbool, 
south of Sydney and played a pivotal role in the development and growth of the faith 
in this country.76 
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Figure 2.6 Hyde and Clara Dunn, attributed as bringing the Baha'i faith to Australia in 1920. 
Source: Peter Smith, A concise encyclopaedia of the Baha'i faith, Oneworld, Oxford, 2000, p. 127. 
Development of the Baha'i faith in Australia was marked by the establishment of the 
first N S A of Australia and N e w Zealand in 1934 and National Headquarters were set 
up in Sydney in 1944. In 1953, recognition of Baha'i Holy Days by the Victorian 
Education Department added to the growing profile of the faith, as did recognition of 
Baha'i Marriage Certificates in 1973. This allowed Baha'i children to be absent from 
school in celebration of Holy Days and marriages to be consecrated according to 
Baha'i ritual.78 
'Pioneering' is encouraged in the Baha'i faith where believers deliberately move into 
areas where there is a low or non-existent Baha'i community, in order to establish or 
maintain a Baha'i presence there.79 The first Iranian Baha'is to 'pioneer' to Australia 
were Dr. and Mrs Gabriel and their two children in the 1950s, but later Australia 
Ward & Humphreys, p. 295. 
Hassall, The Baha'i faith in Australia. 
Chryssides, p. 253. 
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accepted a substantial number of Iranian Baha'i refugees who were escaping 
persecution from the newly established Islamic regime. In 1981, both Houses of the 
Australian Parliament condemned the Iranian Government on the persecution of its 
Baha'is. Extensive media coverage of the persecution in Iran was aired nationwide 
and by 1982, the Australian Government adopted a Humanitarian Program that 
allowed Iranian Baha'i refugees to seek asylum in Australia.80 As a result 'more 
Persian refugees per capita were received in Australia than in any other Baha'i 
community...'81 
The Baha'i faith has, overall, been slow to take off in Australia and remains a small 
religion with more than half of its adherents coming from Iran. The 1980s saw the 
highest increase in Baha'i numbers, due to the refugee intake. The biggest increase 
was between the years 1986-87 with an increase of 1,032 Baha'is, followed in 1988-
89 with 928 new Baha'is.82 According to the 2001 Census there were 11,036 Baha'is 
in Australia, with 1,837 residing in Victoria. Out of the Victorian Baha'i population, 
52 per cent were Iranian-born. The 2001 Census also reported there being 765 males 
and 787 females respectively in the Melbourne metropolitan area and 136 males, and 
133 females for the rest of Victoria.83 
hi June 2002, the National Baha'i Office reported the total number of Baha'is in 
Australia at 12,885.84 In four out of seven States, Iranian Baha'is constituted the 
majority of total Baha'i numbers, with the greatest in South Australia (58%), then 
Victoria and Western Australia (55%) and N e w South Wales (52%). During the 
1980-2000 period Persian was overwhelmingly the language spoken at home for the 
majority of Baha'is. 5 Although Baha'i ideals encourage followers to disperse 
amongst the population, about 83 per cent of the total Persian Baha'i population in 
80
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Victoria in 2001, lived in metropolitan areas, especially in the middle class Local 
Government Areas of Manningham and Whitehorse.86 
Baha'is from Iran are a significant proportion of the total Baha'i population and make 
up a small but increasing ethnic minority in Australia. So far, of all Iranian 
immigrants in Australia, about one-quarter belong to the Baha'i faith and are in close 
contact with Australian Baha'is. Past figures from the late 1980s and early 1990s 
showed that '5,406 Iranian-born entered Australia as settlers between 1985 and 1990. 
Out of this figure, only 18.2 per cent were Muslims, 25 per cent Baha'is and 40.1 per 
cent Christians'.87 B y 2006 there were 22,550 Iranian-born people living in Australia. 
Of this figure, the vast majority (53 per cent) resided in the state of N e w South Wales, 
predominantly in the Sydney suburbs of Fairfield, Ryde, Warringah, Willoughby and 
Blacktown. Almost twenty per cent were recorded as residing in Victoria (see 
Graph 2.1). Recent census data shows the proportion of Iranian-born Baha'is in 
Australia reflects the settlement pattern of 1985-90, while the Muslim population has 
almost doubled; the majority claim affiliation with Islam (32.4 per cent), while 25 per 
cent claim affiliation with the Baha'i faith (see Graph 2.2). 
Australian Bureau of Statistics, 2001 Census of population and housing, Victorian community 
profiles 2001 Census: Iran-born, p. 21; Australia's religious communities: a multimedia exploration, p. 
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Graph 2.1 2006 Census statistics showing distribution by State and Territory of number and proportion 
of Iranian-born people in Australia. 
Source: Department of Immigration and Citizenship, Iran-born community information summary, 
www.immi.gov.au/media/publications/statistics/comm-summ/_pdf/iran.pdf, accessed 18 September 
2008. 
Graph 2.2 2006 Census statistics of the major religious affiliations amongst Iranian-born people. 
Source: Department of Immigration and Citizenship, Iran-born community information summary, 
www.immi.gov.au/media/publications/statistics/comm-summ/_pdf/iran.pdf, accessed 18 September 
2008. 
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There has been a Baha'i presence in Australia since 1920, with development of Baha'i 
administrative institutions in the 1930s and 1940s. Official acknowledgment of the 
Baha'i faith by the Australian Government began in the 1950s through recognition of 
Baha'i Holy Days and Births and Marriages in the 1970s. Bi-partisan support from 
the Australian Government condemning the persecution of Baha'is in Iran was given 
in Parliament in the 1980s, which saw the beginning of Iranian-bom Baha'is entering 
Australia as refugees under the Humanitarian Program. Baha'is currently constitute 
about one-quarter of the Iranian-born immigrant population. 
Conclusion 
The Baha'i faith, w e have seen, is a relatively recent religion originating in nineteenth 
century Iran. Within a few generations it has developed a global to local 
administrative structure with some key humanitarian values and although loosely 
tolerated during the rule of the Shah in the 1960s and 1970s, with the Iranian Islamic 
Revolution, in 1979 it was effectively outlawed. As a minority religion it has been 
particularly targeted as it is considered to have been born from or out of Islam and 
therefore constitutes heresy. Followers of the Baha'i faith have been subjected to a 
broad range of discriminatory legislation and economic barriers as well as physical 
attacks and general persecution. Subsequently, thousands have fled Iran illegally. 
Australia, which already had a small base for the Baha'i faith since the 1950s, has 
allowed the entry of at least 22,550 Iranian refugees and immigrants so that in 2006 
Iranian Baha'is constituted about one quarter of the Iranian immigrant population and 
over half of the Baha'i population live primarily in the metropolitan regions of 
Sydney and Melbourne. 
The next chapter of this thesis will continue to give context for the experiences of the 
participants in this study by analysing the psychosocial and structural features of 
adaptation for immigrants and refugees into countries such as Australia. 
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CHAPTER 
THREE 
Psychosocial and structural features 
of adaptation of the refugee and 
immigrant 
One of the major factors influencing the adaptation process, to be discussed in this 
chapter, is newcomers' state of mental health: this includes consideration of the 
severity of traumatic experiences and individual vulnerability. Ability to cope with 
the trauma and suffering experienced will also be briefly considered in the light of 
religiosity and the role that religious and ethnic communities may play in the country 
of settlement. A s opinion is divided on whether such ethnic communities or enclaves 
are ultimately beneficial, the main arguments of each side will be discussed from the 
point of view of both the newcomers and the host society at large. 
Another key element related to adaptation is English language acquisition and 
proficiency. Language acquisition will be analysed particularly as pertaining to 
refugees and the effects that poor proficiency has on social and economic adaptation. 
Motivations to acquire the dominant language and reasons for avoiding it will also be 
analysed, which will lead in to a discussion on the impact that fluency has on 
employment prospects. 
Both employment and experiences of labour market discrimination of refugees and 
migrants will be considered with specific emphasis on the underutilisation of human 
resources and the lack of recognition of overseas qualifications. A brief discussion of 
the loss of identity, for m e n and professionals in particular, will then lead in to an 
analysis of the trend for newcomers to establish self-employment, or take up 
transnational business opportunities. 
58 
This chapter argues that despite their contribution to the long-term economic 
advancement of the country of settlement, immigrants and refugees continue to face a 
great deal of hostility and social exclusion from the host nation. Types of social 
exclusion and h o w they are reflected in immigration and refugee intake policy, 
national patriotism and xenophobic intolerance will be analysed. This will lead to a 
brief discussion on the varied opinions and elusive nature of effective and rigorous 
measures of 'adaptation'. It is anticipated that identifying the major social and 
structural features which pose as both facilitators and barriers to adaptation, will aid in 
contextualising and providing a deeper understanding of the experiences of the 
participants in this study upon arriving in Australia in the 1980s. 
Mental health and coping 
Refugees, more so than immigrants, often continue to suffer mentally and physically 
after arriving in the county of settlement due to experiences of persecution in the 
country of origin and the trauma associated with the escape and journey to a new 
country.1 Mental illness in refugees m a y be underrepresented or overrepresented, in 
available Australian statistics, which are already scarce. Vulnerability in individuals 
varies, making ability to cope with trauma difficult to predict. In addition, 
acculturative stress associated with the settlement process may have an impact on 
mental health affecting the acquisition of language, housing and employment. O n the 
other hand, it appears that religiosity and belonging to a religious community may 
provide strong coping mechanisms in dealing with experiences of trauma and the 
overall adaptive process. 
Statistical information on mental illness among refugees may be inaccurate in 
Australian data for a number of reasons. For example, in the Vietnamese context it 
has been argued that 'traditionally, mental illness is a shameful thing among most 
Vietnamese cultures. Because of this shame, mental illness is often feared or 
denied...'2 Similarly, asylum seekers may be particularly wary of authority figures 
seeking information, given their precarious residency status, and language difficulties 
1
 Asghar Fathi, 'The 1979 Revolution and its aftermath,' in Asghar Fathi (ed), Iranian refugees and 
exiles since Khomeini, Mazda Publications, California, 1991, p. 12 
2 P LaBorde, Vietnamese cultural profile, 
http://ethnomed.org/ethnomed/cultures/vietnamese/vietnamese_cp.html, 1996, accessed 28 August 
2005. 
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can also have a negative impact on accessing adequate health services and therefore 
appearing in statistics.3 Conversely, according to the criteria in Western psychiatry 
for diagnosis, it has been argued that the links between ethnicity and mental illness 
may be overrepresented in certain groups, such as people of Asian background.4 
Trauma and health are social constructs that carry various meanings over time, across 
cultures and contain differing expectations of what constitutes understanding, 
experience and treatment.5 Furthermore, vulnerability varies in individuals w h o have 
experienced different levels of risk and have different abilities to dictate agency and 
control. In addition to culture and ethnicity, there are significant differing 
circumstances within and between ethnic groups, such as class, gender and age, which 
may contribute to determining the capacity to cope with trauma.7 Thus, there are 
many factors at play in considering w h o is likely to suffer from trauma-related mental 
illness and why, making it extremely difficult to ascertain particular characteristics 
which m a y predispose certain refugee groups to present with psychological distress. 
As a result of traumatic experiences, refugees tend to have higher rates of mental 
health problems than do general immigrants.8 The European Council on Refugees 
and Exiles believes refugees m a y suffer from a range of health problems related to 
their experiences of political persecution, torture and imprisonment and conditions 
surrounding the flight from country of origin. Such instances as separation from 
family and difficulties in the adaptation process can adversely affect physical and 
mental health.9 After arrival, refugees m a y begin to suffer psychological problems 
such as post-traumatic stress disorder (PTSD), depression, anxiety, psychosis, 
3
 European Council on Refugees and Exiles, Position on the integration of refugees in Europe, 
September, 1999, p. 22; D Silove, 'Mental health of asylum seekers: Australia in a global context', in P 
AUotey (ed), The health of refugees: public health perspectives from crisis to settlement, Oxford 
University Press, Oxford, 2003, p. 72. 
4
 Roberta Julian, 'Ethnicity, health and multiculturalism', in John Germov (ed), Second opinion: an 
introduction to health sociology, 2nd edn, Oxford University Press, N e w York, 1992, p. 142. 
5
 Julian, pp. 136, 137 & 138. 
6
 A Zwi & F Alvarez-Castillo, 'Forced migration, globalisation and public health: getting the big 
picture into focus', in P Allotey (ed), The health of refugees: public health perspectives from crisis to 
settlement, Oxford University Press, Oxford, 2003, p. 27. 
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 Julian, p. 138. 
8
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dissociation, somatic disorders, acculturative stress and culture shock.10 This was 
reflected in a study of unaccompanied minors to Australia from the Khmer regime, 
revealed experiences of atrocities which resulted in psychological difficulties.11 
Prior experience of trauma has the potential to create mental illness problems that 
detract from an ability to adapt/function effectively in the new society. Psychological 
studies have also analysed the settlement process in the new host nation and 
considered concepts such as culture shock, which can include such aspects as 
adapting to the climate; doing without familiar things; loss of routines; ignorance 
about the physical layout of an environment and not knowing where things are 
located; experience of new jobs; lack of recognition of qualifications; loneliness; 
difficulties speaking the language; and loss of social networks. A longitudinal study 
of Indochinese refugees showed a high level of psychiatric morbidity, which in turn 
proved a hindrance to successful adaptation.12 Such mental illness could also have the 
follow-on effect of the sufferer being unable to find employment and housing, 
learning the host language, and forging a new identity.13 The strongest predictors of 
mental health are often dependent on the degree of stress created by acculturative 
tasks such as learning a new language, seeking employment, rebuilding social 
supports, and redefining roles.14 Other factors impacting on adaptation and 
acceptance from the host society m a y include physical characteristics such as skin 
colour.15 
Researchers in psychology have, to a large extent, focused on coping mechanisms for 
trauma, in particular those utilised by sexual abuse victims and war veterans suffering 
from PTSD. Although empirical evidence is sparse regarding the use of religion as a 
coping mechanism for trauma, it appears that it may operate as a form of 
P Allotey (ed), The health of refugees: public health perspectives from crisis to settlement, Oxford 
University Press, Oxford, 2003, pp. 46 & 64. 
11
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 J Bala, J Rohlof & A van Waning, Searching for coping alternatives: a challenge for the treatment, 
http://www.rohlof.nl/coping.htm, accessed 2 M a y 2003. 
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 Barbara L Nicholson, 'The influence of pre-emigration and post-emigration stressors on mental 
health: a study of Southeast Asian refugees', Social Work Research, vol. 21, no. 1, 1997, p. 24. 
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community interest among Mexican-American students: a research note', Hispanic Journal of 
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psychological hope and spiritual coping in the adaptation process. In the emergence 
of the discipline of positive psychology, the general 'evidence is supportive of the 
idea that religion and spirituality have beneficial effects'.16 These beneficial effects 
are noted in relation to happiness, social relations, purpose, forgiveness, compassion, 
gratitude, hope, optimism and personal growth.17 It appears some refugees use their 
faith to cope with trauma, as they are able to assign meaning to their suffering. 
Religious organisations and communities can offer solace, comfort and constancy to 
those w h o have experienced the trauma of death and suffering due to natural disasters 
or human rights abuses in their home country as well as facilitating the adaptation of 
refugees by providing practical settlement information.18 The Church, Temple or 
Synagogue can offer a fellowship of shared values and enduring association as well as 
comfort through familiar customary expectation of behaviour.19 
Religious organisations create 'community' which not only provides spiritual and 
psychosocial support but also plays a vital role in providing practical economic 
assistance, including information on housing, language, employment, and social 
opportunities.20 From the early 1980s, the National Assembly of the Baha'is of the 
United States created agencies and initiated programs for responding to the needs of 
newly arrived Iranian Baha'is, significantly changing the dynamics of adaptation.21 
However, the comfort and familiarity that religious communities provide during 
00 
settlement m a y result in large ethnic (and religious) congregations. 
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Ethnic enclaves 
Migrant settlement has occurred organically in obvious ethnic enclaves where 
families and villages settle in streets or suburbs which come to be known as 'Little 
Italy,' 'Little Malta' or 'Chinatown'.23 This has led to ongoing arguments about the 
desirability of this phenomenon. A s mentioned earlier, these congregations provide a 
familiar environment of culture, religion and language, as well as emotional and 
practical resettlement support, advice and information. Conversely, they may 
discourage or limit interaction with the host society, resulting in suspicion and 
discrimination from the host nation. For refugees in Australia in particular, there has 
been a contradiction between official encouragement to disperse (for example through 
the community Refugee Settlement Scheme) and the need to base settlement services 
in ethnic community localities.24 
In addition to the familiarity, support and information ethnic enclaves provide, they 
also act to reaffirm lifestyles and traditional values, 'to reduce stress, anxiety, 
insecurity and threats to self-esteem associated with the adjustments to a new 
country'.25 During cross-cultural transition, extended family and 'ethnic' community 
are factors in resettlement which offer support and a sense of identity. Communities 
represent a crucial micro-context of resettlement, both in terms of identity 
reconstruction and employment as they act as a medium for culture, whether that be 
national, ethnic or professional. W h e n arriving in a new environment: 
'culture' is not something they can pack in a suitcase; it is rather a set 
of social processes, alive and dynamic, that needs the context of a 
Victor J Callan, Cynthia Gallois, Patricia Noller & Yoshihisa Kashima, Social psychology, 2n edn, 
Harcourt Brace Jovanovich Publishers, Sydney, 1991, p. 226. 
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community which shares customs, cultural practices and narratives, 
myths and the feeling of belonging in order to live on.26 
Ethnic communities which often overlap with religious communities also provide a 
great deal of practical information and advice on resettlement. They offer networks, 
established experts and guides, and infrastructure through 'associations, memberships, 
clubs, soccer teams, choirs, organised dances and other types of community activities. 
[They also] offer word-of-mouth exchange of information, social support and 
assistance with job search...'2/ The following studies confirm such trends, for 
example, Bosnian refugee families in upstate N e w York clustered in common 
neighbourhoods for the purposes of low-cost housing and to be close to each other.28 
Bosnian refugees in Australia chose also to live within close proximity to each other, 
creating relatively large concentrations (1,000 people or more) in Perth and Sydney, 
facilitating identity reconstruction and practical support29 Newly arrived Iranians in 
Sydney found their numbers were extensive enough to access Persian language 
information, radio broadcasts and translation. For these newcomers, the Iranian 
community was seen as the best agency for transmitting information. Overall, 
foreign sub-cultures within host nation contexts often provide practical information 
and the welcome relief of familiarity. However, this retreat to the familiar can 
become a habitual pattern that promotes a process of withdrawal from the host 
nation.31 
Withdrawing to the known world has a rational base for the newcomer. For example 
in the mid 1980s, most Indochinese groups including Cambodians, Laotians, H m o n g 
and Vietnamese, settled overwhelmingly in urban areas around Sydney and 
Melbourne.32 This was largely determined by the location of hostels where cheap 
housing, public transport and other services were available. In Melbourne in 
Colic-Peisker, 'Bosnian refugees in Australia', p. 2. 
27
 Colic-Peisker, 'Bosnian refugees in Australia', p. 12; Peggy Levitt, The transnational villagers, 
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particular, refugees were drawn to older industrial suburbs where cheap Housing 
Commission flats and migrant hostels were located.33 
Due to their high visibility and high concentration, many groups attracted negative 
attention from Anglo-Australians w h o believed the neighbourhood had changed and 
accused the newcomers of 'sticking together'.34 In a report of the 1991 National 
Inquiry into Racist Violence in Australia, conducted by the H u m a n Rights and Equal 
Opportunity Commission ( H R E O C ) , people from non-English speaking backgrounds 
were found to suffer racist harassment and intimidation because they were visibly 
different. In particular, the report found there was an increase in racist incidents 
against Arabs and Muslims during the 1990-91 period.35 
Ethnic enclaves have also been criticised for working against the adaptive processes 
that aid immigrants or refugees entering into the wider Australian community. There 
is evidence that enclaves 'restrict social interaction to one's national group, and in the 
long term, reduce opportunities to learn the language and customs of the new 
culture'.36 Ethnic enclaves can also lead to economic segregation where minority 
niches for self-employment result in the lack of language acquisition. Furthermore, 
it has been found that when newcomers interact more with members of the host 
society, they are more exposed to socio-cultural and linguistic aspects of the latter 
38 
society. 
Subsequently, and in spite of the advantages of ethnic enclaves previously mentioned, 
the Commonwealth Government of Australia has made substantial efforts to attract 
new arrivals to different regions throughout Australia, namely rural and regional 
areas, through migration regulations and by offering incentives to new immigrants, 
especially those w h o arrive under the Skilled Mgrant visa category. The aim of this 
33
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move is to disperse newcomers more evenly throughout Australia and to 'water down' 
the high concentrations of cultural compositions in urban areas and to prevent further 
development of ethnic enclaves.39 
As w e can see, there remains considerable debate about the desirability of ethnic 
enclaves. While they can provide a familiar environment to make for a more gradual 
reidentification process in a new, foreign country and a practical advantage for service 
delivery, they also restrict contact with the host society. This can lead to suspicion 
and discrimination from the host nation and limit opportunities for informal language 
learning, one of the most vital elements contributing towards the adaptive process. 
Language acquisition 
Language acquisition may be impeded if newcomers live in areas where relatives and 
many other speakers of the origin language reside and there is easy access to ethnic 
language media such as newspapers.40 'Skills-tested' and 'economic' immigrants 
generally have the greatest language proficiency shortly after immigration, with non-
English speaking migrants and refugees having the lowest proficiency.41 This arises 
because factors other than successful adjustment, such as escaping political 
A.0 
persecution, dominate in the migration decision. 
English language acquisition and proficiency is increasingly used as an indicator of 
the motivations of newcomers to learn English as well as their intentions to integrate 
Department of Immigration and Multicultural and Indigenous Affairs, Report of the review of 
settlement services for migrants and humanitarian entrants, Commonwealth of Australia, Canberra, 
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into the host society in an economic, educational, social and political capacity.43 Both 
integrative motivations (desire to interact with host society) and instrumental 
motivations (need for work or education) facilitate language as they maximise contact 
with host society members, which in turn increases opportunities to learn and practice 
the language. Learning English is more than just second-language acquisition as it 
also involves perceiving and adopting various non-verbal cues such as manners, 
gestures and other patterns of behaviour which characterise that particular language 
group. This may inevitably lead to changes in self identity.44 
Stevens explains that from the point of view of some immigrants and refugees, there 
are reasons not to learn English. For example, learning another language may pose as 
a threat to first language, cultural identity and heritage. This can lead to or be the 
result of, the congregation of large, cohesive groups of distantly different cultures 
which have little contact with members of the host society. It may be also particularly 
difficult for refugees to learn English whose language of origin has a non-Roman 
script, as it is for the elderly and w o m e n at home with reduced participation in the 
wider society.45 A s a result, poor English tends to be concentrated among refugees, 
immigrants arriving aged 50 years and above, w o m e n and people of retirement age.46 
The findings of the Longitudinal Study of Immigrants to Australia (LSIA), conducted 
by the Department of Immigration, Multicultural and Indigenous Affairs (DEVIIA), 
reflect those of many studies which indicate that refugees w h o enter Australia under 
the Humanitarian programme, are the category that holds the lowest English language 
skills and subsequently has employment probabilities lower than non-refugees.47 The 
flow-on effect is strong, with estimates varying from a two to fifty per cent reduced 
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probability of employment. Not acquiring English language is likely to impede a 
newcomer's economic, social and political adjustment.49 
There are many factors which have a major impact on acquiring English language for 
newcomers. These include age; gender; the presence or absence of family supports; 
the size of the immigrant group; the extent of the development of ethnic structures; 
services and business; education and qualifications; length of residence; residential 
location of the individual relative to their ethnic group; the migration category they 
arrived under; and degree of pre-migration exposure to English.50 However, it 
appears the most pervasive influences on language acquisition include whether the 
newcomer is an immigrant or refugee, their level of motivation to acquire English 
language and the effect that language acquisition will have on economic outcomes. 
Improved language fluency has been associated with growth in earnings, higher 
occupational attainment and lower unemployment.51 However, despite some 
successful rates of language acquisition in newcomers, many have reported 
experiencing labour market discrimination by potential employers. 
Employment and labour market discrimination 
And there remains one thing for which I cannot, and will not forgive 
Australia - the reception it gave foreign doctors...my complaint is not 
about the exams but about the culture of humiliation that was not the 
norm elsewhere in the world...One can probe the level of an 
individual's professional competence without shattering their sense of 
self-worth in the process...Immigration is already traumatic enough -
the separation from family, leaving one's home, language and culture. 
But if, on arrival, a newcomer is met not with support but with 
humiliation, then the task of adapting to a new country is made 
extremely difficult, if not impossible.2 
Owens-Manley & Coughlan. 
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George Szego - survivor of the Holocaust, refugee of the Hungarian 
Revolution, survivor of the Arab/Israeli war, immigrant to Australia, 
psychiatrist. 
Labour market integration of refugees seems to be an important aspect of successful 
resettlement and social inclusion.53 Unfortunately, the experiences of many 
newcomers involve discrimination by potential employers and governments 
underutilising the n e w overseas human resources.54 In particular, the failure on behalf 
of the country of settlement to recognise qualifications can lead to a loss of identity, 
especially for m e n and professionals, whose identity is traditionally strongly 
represented by occupation and status. This has resulted in the need for many 
newcomers to establish their own, locally operated transnational businesses;55 or to 
take on '3-D' jobs (dirty, difficult and dangerous)56; or illegal or exploitative work; or 
social welfare. 
Unemployment, underemployment, employment insecurity, downward mobility, and 
lack of recognition of previous qualifications and/or experience are key barriers to 
successful integration of refugees, which, with limited language proficiency noted 
above, results in high rates of unemployment for refugee groups in Australia.57 M a n y 
Bosnian refugee professionals could not practice their professions until they gained 
equivalent qualifications at an Australian university or sat equivalent professional 
CO 
exams. These refugees therefore experienced a decline in living standard and social 
status. Although major priorities for newly arrived Iranians in Sydney involved jobs, 
employment, access to information and advice for small business, the group had 
difficulties in gaining recognition for their qualifications. Long delays in the 
validation process of the highly skilled were considered wasteful to Australia and 
highly frustrating for those concerned.59 
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Gaining adequate employment can facilitate identity reconstruction, especially for 
professional people, w h o often view their work as the main point of identity.60 
Refugee professionals, w h o lose occupational and social status through accepting 
menial work when their qualifications are not recognised, often experience an identity 
crisis and emotional affliction which m a y be extremely difficult to overcome.61 M e n 
are often also viewed as primary breadwinners and subsequently feel pressured to 
immediately provide for their families upon arrival, rather than delaying entering the 
workforce to learn English or study and update their skills. Cultural differences, pride 
and misunderstanding of their new environments also add to the usual difficulties 
surrounding looking for work. In some cases, the language barrier is insurmountable 
for even low skilled jobs. This is especially applicable for refugees in their 40s and 
50s w h o may also experience 'ageist' discrimination in the labour market.62 
Despite having imported many good quality human resources, Australia has heavily 
underutilised the opportunities.63 D u e to the refusal to recognise qualifications, many 
immigrants and refugees venture into small business opportunities and other 
transnational, self employment ventures.64 This adaptation has essentially stemmed 
from self preservation and risk-minimilisation rather than knowledge of the 
industry.65 Culture can promote business for immigrant economic entrepreneurs, such 
as Persian carpet dealers, w h o m a y base business on their cultural identity. Such 
cultural business has served to incorporate a process of cultural disidentification and 
reidentification in the lives of Iranians living in different parts of Europe and the 
United States.66 M a n y w o m e n have effectively mobilised ethnic, class and gender 
resources to survive with new economic roles.67 For example, some w o m e n have 
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built restaurant and cafe businesses in Germany and Canada, centred on Iranian 
hospitality, which also inadvertently serves as a community meeting space for other 
Iranians.68 
Overall, the immigrant unemployment rate within the first two years of arrival 
generally implies that migrants may need to be supported by welfare until they find 
work. However, when immigrants find work, they remain employed and have 
unemployment rates which compare favourably with that of the native population.69 
There is some suggestion that when compared to natives of the same age and sex, 
immigrants 'work harder, save more, have a higher propensity to start new 
7(1 
businesses, and are more likely to innovate'. The myths of immigrants as a whole 
category solely relying on welfare benefits, being more disposed to crime and having 
more children, generally have no basis in fact. Thus, immigrants are often considered 
an asset to the economic advancement of the host community. Despite this overall 
trend, there has been an increase in host negativity towards immigrants and refugees, 
resulting in hostility and social exclusion. 
Host hostility and social exclusion 
There are many definitions and types of host nation social exclusion and it appears 
some government policy endorses discrimination against newcomers through the 
increasing practice of preferential handpicking of skilled, white migrants. This may 
possibly have led to the increase of national patriotism and an emergence of 
intolerance and xenophobia among host societies. However, it is acknowledged that 
general hostility often relates to unemployment and difficulties faced by the wider 
population, or political agendas to project anger outside. Unfortunately, the overall 
result has been an increase in social exclusion through legal practices such as refusal 
of citizenship and access to civil rights, or through informal practices such as racism 
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Social exclusion generally describes the inequalities and barriers to full participation 
in societies. This may be due to social isolation, or through discrimination based on 
nationality, language, race or religion. Studies in the United Kingdom have 
distinguished four dimensions of social exclusion: (1) exclusion from adequate 
income or resources; (2) labour-market exclusion; (3) service exclusion; and (4) 
exclusion from social relations. O n all these dimensions ethnic minorities were found 
to be more severely disadvantaged than other groups.72 
There is considerable debate about how much host nation fear reflects genuine public 
feeling or is orchestrated by political interests. According to Hage, government 
policies assume to reflect the values of the people w h o are unwilling to extend their 
hospitality to asylum seekers, and in many aspects, this does echo popular opinion. 
Conversely, MacCallum states that Australia's reactions to refugees are largely 
dictated by our politicians74 H e believes Australia has a history of politicians 
conjuring up unsurmounted fear of being overrun by refugees, and public perception 
has turned from one of open arms to that of hostility. 
Historically, Australian immigration numbers steadily built up in the late 1970s and 
early 1980s under the Fraser Liberal-National Coalition Government from the low to 
which they had fallen in the years of the Whitlam Government in the mid 1970s. 
However, in 1983, during the H a w k e Labour Government, there was a quick cut to 
the immigration intake in response to the recession of 1982-83. 
Public opinion on refugee intake has been dominated by two opposing directions 
which are either dictated by compassion and humanitarianism or paranoia about 
72
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masses of spontaneous arrivals. There has been increasing substantial opposition by 
the Australian public to higher immigration and, more specifically, to refugee intake 
levels, with opposition increasing during the 1980s.77 Recent academic research on 
public attitudes towards refugee intake in Australia is scant but the limited studies 
show that Australians continue to show negative prejudicial attitudes towards refugees 
for both symbolic threat and real threat indicators 78 This negative attitude has also 
been illustrated and fuelled by the press media.79 
Traditionally, reception of newcomers and the contribution of immigration to 
population growth have been related to periods of economic boom and bust.80 
Additionally, extensive media attention in Australia has been given to the relatively 
small numbers of 'boat people', w h o arrive illegally.81 In August 2001, the exclusion 
of refugees and asylum seekers reached dramatic and tragic proportions in the case of 
Australia's treatment of 'boat people' escaping from Afghanistan and other Asian and 
Middle Eastern countries. The Norwegian freight ship, the Tampa, which rescued 
refugees from sinking boats, was prevented from reaching Australian territory; instead 
it was escorted to the remote Pacific island of Nauru where the U N H C R processed the 
refugees' claims, without any commitment from the Australian Government to accept 
those deemed to be victims of persecution. Meanwhile, asylum seekers w h o 
succeeded in reaching Australia were placed in remote detention camps under 
conditions that gave rise to hunger strikes, suicide and other protests. These 
Government actions represented an exclusionist approach to refugees and asylum 
seekers which is at variance with the Declaration of H u m a n Rights Protocol to which 
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Australia is a signatory, and the multicultural policies espoused by previous 
Australian Governments. 
It appears some of Australian immigration policy has reflected humanist Edward 
Said's theory of Orientalism. Said's notion of Orientalism is based around the 
'construction of identity involving the establishment of opposites and 'others' whose 
actuality is always subject to the continuous interpretation and re-interpretation of 
their differences from 'us'...whether they be outsiders and refugees, or apostates and 
infidels'. Said's theory of 'othering' includes a collective notion which denotes 
European identity as superior in comparison with all other peoples and cultures. This 
authoritative cultural domination has established canons of taste and value against a 
largely Islamic Orient. A s previously mentioned, such 'othering' appears to be 
reflected in Australian immigration policy but not always to orientalise the Muslim, 
where the preferential treatment of some refugees over others has mainly been based 
on grounds of ethnicity and skill and has largely resulted in restrictions on Asian 
immigration.84 Such preferential treatment was also demonstrated in the 1990s where 
Australian immigration policy privileged Bosnian refugees over other refugee groups 
'competing' for Australian residency, as they were seen to have greater 'resettlement 
potential'. The 'resettlement potential' argument is based on the human capital 
approach which has dominated Australian migration policies since the 1980s. It 
favours highly skilled, young immigrants with good English language proficiency as 
they are seen to be able to contribute more to the host society by 'reinvesting' their 
human capital in the Australian labour market. The 'resettlement potential' argument 
also implies a cultural closeness of Europeans to Australia which echoes the White 
Australia Policy.85 The Bosnians' 'whiteness' appeared to counteract any aspects of 
'otherness' as refugees and therefore became a shield against prejudice and 
discrimination. However, the religious aspect of Muslim identity for Bosnians was 
strengthened during the war in the 1990s and became the main aspect by which they 
asserted their ethnic identity.86 
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Meanwhile, in the West, Muslim identity acquired a new meaning after the events of 
11 September 2001 and was subsequently viewed as problematic and potentially 
dangerous. As a result, Muslim identity is increasingly considered to be in the 
category of 'otherness' and has become socially disadvantageous in an 
integration/adaptation context.87 Since 11 September 2001 increasing experiences of 
prejudice have been reported against Australian Arabs, Muslims and people of darker 
or Middle Eastern appearance.88 
Australia has a history of a relatively generous immigration intake, however the 
reception of newcomers has been fraught with difficulties. Despite the preferential 
handpicking of particular groups of immigrants and refugees, the issue involving 
adequate measures for adaptation remains. 
Measures of adaptation 
Measures of successful adaptation have proven elusive, primarily due to their 
subjective nature. D I M I A acknowledges that analysing the effectiveness of 
settlement services is difficult and complex as there are many and varied contentious 
views about when and whether settlement takes place. 'There is a long and 
unresolved debate on whether settlement should be defined by a person's length of 
residence or by achievement of certain objectives'.89 
The disciplines of social and cross-cultural psychology in particular have seen 
attempts to measure acculturation. However, there does not appear to be a reliable or 
effective measure which has been universally adopted. Some standards based on 
satisfaction with life, manifested through lack of internal and external conflict, and 
analysed through accounts of and amount of intergenerational conflict, and socio-
economic status, appear to have been accepted as adequate measures. 
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The subjective end result of contentment and satisfaction may best be represented 
through qualitative self-reports rather than quantitative empirical data, in which case 
generalisations cannot be made about groups and communities of migrants.91 
Identity formation is also never static and therefore it is argued that adaptation is an 
ongoing process, even for native born people as time changes ideas, fashions, tastes 
and values.92 O ne cannot k n o w when a refugee has reached the end result or whether 
there even exists an end result in both adaptation and identity formation. 
One psychosocial research project on acculturation to the United States focussed on 
consideration of overall cultural identity with culture of origin, culture of country of 
settlement or a blend of both. Ability to speak, understand and write English; 
behavioural adaptation such as participation in cultural community events and eating 
traditional foods; expectation of maintaining culture through religion, choice of 
marriage partner, ethnic composition of friendship networks and intergenerational 
conflict were also considered.93 
Organisations such as DIMIA attempt to define settlement as the adjustment period 
before full participation in society, where the end result can subsequently be viewed 
by governments as being self-reliant and valued members of a society. Their 
quantifiable indicators of levels of participation include (1) economic participation 
and well-being, such as employment and housing; (2) social participation and well-
being such as English language proficiency, satisfaction with life, and citizenship; and 
(3) physical well-being such as physical and mental health. 
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The Centre for Immigration and Multicultural Studies (CIMS) at the Australian 
National University identified criteria for individual successful settlement as safe 
accommodation, employment which suits the newcomer's physical and psychological 
conditions, self-sufficiency, command of the majority language, becoming a citizen, 
social acceptance within the wider society and ability to fit in and contentment at 
remaining in the host society.95 Likewise, the European Council on Refugees and 
Exiles encourages self-determination and sustainable self-sufficiency through 
empowerment. This enables the exercise of choice for refugees and is paramount to 
successful integration.96 It has also been noted that regaining control over one's life, 
coupled with future planning, appear to be some of the strongest predictors of a 
positive outlook for refugees resettling in a new country.97 
Despite the failure to establish a universally adopted measure of successful 
adaptation, many agree that subjective criteria such as satisfaction with life are 
important. Similarly, many scholars and government agencies agree that a successful 
end result may include characteristics such as sustainable self-sufficiency, choice, 
autonomy and participation in the host society; ultimately contributing to the physical, 
economic and social well-being of an individual. However, it remains debatable 
whether these can be adequately measured in a quantitative survey. The indicators 
currently used by governments and social psychologists to measure the 'successful 
adaptation' of the immigrant or refugee are limited. Adaptation and formation of new 
identities is a complex and ongoing process that is not adequately measured by 
quantitative studies which tend to merely 'tick off attributes such as language 
proficiency, education level and employment. 
Conclusion 
Various factors which impact on the adaptation process for refugees and immigrants 
have been discussed in this chapter. D u e to their circumstances, refugees in the host 
nation have more mental health issues pertaining to former persecution and trauma. 
This disadvantages them in their ability to focus on and capacity to acquire a new 
language and find employment and housing; all important factors in the adaptation 
Jupp, McRobbie & York, pp. 11 & 12. 
European Council on Refugees and Exiles, Position on the integration of refugees, p. i. 
Colic-Peisker, 'Bosnian refugees in Australia', p. 16. 
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process of being able to function effectively in a changed physical, economic and 
social capacity. 
There is some evidence to suggest that religiosity and religious and ethnic 
communities can assist in the coping process by providing familiarity, comfort and 
solace, as well as practical settlement information. However, such familiarity may 
lead to groups congregating in ethnic enclaves, a circumstance with both positive and 
negative ramifications for both newcomer and host nation. In particular, the 
advantages for the newcomer include a familiar base from which to explore a new 
culture, bringing about a gradual reidentification process rather than an abrupt one 
which could result in adverse effects associated with culture shock and acculturative 
stress. However, the congregation of highly visible ethnic groups m a y serve to arouse 
suspicion from the host nation, resulting in intolerance and xenophobia. Such fear 
may fuel discrimination and influence government immigration policy. 
Language acquisition and proficiency is considered one of the most important 
elements in the adaptation process as it impacts on all other aspects. Some 
newcomers demonstrate high levels of motivation to acquire the dominant language, 
which may be due to a combination of social (integrative) and/or economic 
(instrumental) reasons. O n the other hand, some newcomers avoid English language 
acquisition out of a desire to maintain culture of origin. 
Poor proficiency in English also impacts strongly on employability. However, even 
newcomers w h o are proficient in English have reported experiencing discrimination 
from potential employers and frustration at government policy in not recognising 
overseas qualifications. These added difficulties in obtaining employment can have a 
detrimental impact on sense of identity as many m e n and professionals obtain their 
sense of self and worth through occupation and status. Therefore, out of necessity and 
self preservation many newcomers have established self-employment opportunities 
through transnational businesses. These experiences of labour market discrimination 
are examples of social exclusion. 
As previously mentioned discrimination and social exclusion often result from fear 
and intolerance and have been reflected in government restrictions on immigration 
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intake. As opposed to humanitarian consideration, many newcomers are increasingly 
being handpicked with preference for particular skills and ethnicity. In the past, this 
has resulted in white, European newcomers such as Bosnians being given preference 
over others as they were considered to have a greater potential to blend in to the host 
community. In the last twenty years, there have been some challenging and emotional 
public debates about the place of immigrants and refugees in Australia. It is 
acknowledged that measurement of overall adaptation is currently a process without 
an objective, measurable end state. Despite the lack of a universally adopted measure 
of successful adaptation, it appears there is some consensus from governments and 
scholars regarding the presence of some characteristics such as satisfaction with life, 
sustainable self-sufficiency, choice, autonomy and participation in the host society, 
which are seen to contribute to the physical, economic and social well-being of the 
newcomer. There are few studies in general that analyse topics such as satisfaction 
and successful settlement in a deep and intricate way and fewer still that focus on 
Iranians and Baha'is in particular. 
This chapter has argued that there are a number of key challenges faced by 
immigrants and refugees in particular that are relevant to those interviewed for this 
thesis. For example, w e m a y expect that trauma has been experienced, facilities and 
opportunities to learn English language limited, qualifications unrecognised and that 
religion or ethnic communities may have been formed. Recent scholarship has moved 
towards a deeper appreciation of the individual effects and complexities surrounding 
the identity of an immigrant or refugee. Adaptation to a new country and culture 
inevitably leads to a process of disidentification and reidentification. A n important 
first step to examine this process is through the analysis of individual life history 
narrative, which will be the focus of the next chapter. 
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CHAPTER 
FOUR 
Oral history and the life history 
narrative 
This chapter elaborates on the information set out in Chapter One, the Introduction, 
by further explaining the use of life history narratives as a tool for analysis. The 
rationale for using oral history as a methodology will explain that history is no longer 
constrained by a particular time period or by official record sources as it n o w 
embraces temporal flexibility and data arising from minorities and 'just plain ordinary 
people'.1 Oral history considers 'the viewpoint of the interviewees' own 
experiences'2 and the oral performance allows the dissection of narrative information 
by looking for nuances such as silences, tone, rhythm and volume, which are loaded 
with emotion and meaning. The central aim of this chapter is to argue that oral 
history is a genre of writing history that offers significant scope for depth of analysis. 
From this central aim, there are three related aims of this chapter, which are outlined 
in order and include clarifying and differentiating terminologies regarding the various 
genres and sub-genres and overlapping conceptualisations involving oral history; 
demonstrating that the narrative process can have both advocacy and therapeutic 
qualities; and illustrating that oral history does not reveal an unmediated view of the 
past as, for example, narrators negotiate incongruities and 'discomposure'. 
Historically, there has been an educated reverence for the written word, which is 
mirrored in the Latin phrase 'scripta manenf meaning 'writings endure'. This is 
reflected in the fact that while oral sources consist of recorded tapes, academics 
continue mainly to work with transcripts. Oral history often contains full and 
enriching information that can hold more than written material and should not be 
1
 Barry York, Speaking of us: voices from twentieth-century Australia, National Library of P 
Canberra, 1999, p. 2. 
York, Speaking of us, p. 1. 
3
 Alessandro Portelli, 'The peculiarities of oral history', History Workshop, vol. 12,1981, p. 
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bound or judged solely by conventional literary standards.4 Only recently accepted as 
a legitimate methodology, it is with the scholarly tendency to merit all research purely 
on 'provable' scientific grounds, that Grele reminds us of Luisa Passerini's challenge 
to view oral history as a 'science of the subjective'.5 Consequently, oral historians 
essentially construct an interpretation of the interpretation given in the interview and 
then compare it to the written facts obtained through research.6 
Oral history has the capacity to transcend the limitations and biases of written 
material. H o w w e live and structure our lives in the present is based on what w e have 
learned from the past. Oral histories not only inform us of what happened in the past 
but also of what people thought happened. This reflects the main aim of the historian, 
to capture the unique relationship between the past and present. Other aims and 
intentions of both the narrator and researcher can determine the genre or sub-genre 
into which the information is categorised. However, as mentioned earlier, genres 
have often been used interchangeably rather than reflecting distinct 
conceptualisations. 
Genres, sub-genres and overlapping conceptualisations 
There appears to be a lack of scholarly discussion regarding the use of terminologies 
to differentiate various genres of life narratives. The terms oral history, 
autobiography, biography, biotext, narrative and testimony are occasionally used 
interchangeably by researchers. These concepts do overlap but there are some lines of 
demarcation centred around various academic disciplines, h o w a narration is 
performed, the intention, the collaboration involved and so on. Genres and sub-
genres that will be briefly discussed in the following section include oral/life history, 
autobiography, trauma narratives and testimonio. 
4
 Ronald J Grele, 'Movement without aim: methodological and theoretical problems in oral history', in 
Ronald J Grele (ed), Envelopes of sound: the art of oral history, 2nd edn, Precedent Publishing, 
Chicago, 1985, p. 132. 
5
 Ronald J Grele, 'Private memories and public presentation: the art of oral history', in Ronald J Grele 
(ed), Envelopes of sound: the art of oral history, 2nd edn, Precedent Publishing, Chicago, 1985, p. 245. 
6
 Grele, 'Private memories', pp. 263 & 265. 
7
 Grele, 'Private memories', pp. 243-244. 
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'The first author to turn life history into an object to be theorised by the human 
sciences was Dilthey (1833-1911)'.8 A s opposed to quantitative methodology, life 
history essentially originates from a desire to utilise a holistic approach, involving a 
detailed analysis in order to include wider social contexts that contribute to an 
individual's identity. History and society are seen as interconnected and 
incorporated into the study of life narratives where a relationship exists between 
personal and public history. For example, historical events and social change, such as 
wars and political and economic upheaval, influence and shape individual lives. Life 
history appears to create a deeper and more holistic biography that also considers the 
social and political context. 
Oral history, as one might expect is more securely located within the discipline of 
history. It has traditionally been considered that historical information falls into the 
categories of political, social, labour, urban, family or more recently, oral. However, 
it may be argued that oral history is not a category by itself but another dimension of 
all other areas of history. History is essentially determined by its social purpose and 
oral history has opened up a new forum.10 Rather than focussing on a customary 
political history, for example oral history n o w considers individuals within the larger 
framework. Attitudes towards oral history have altered so that it is n o w considered to 
embody and give voice to those groups generally unrepresented, such as everyday 
people, including 'movements of ethnic or national liberation, the women's liberation 
movement, poor and oppressed peoples', organisations of all types, the gay rights 
movement, the peace movement, ecological activism, and the like'.11 The historian 
thus uses oral history to add another dimension to a form of history, that of ordinary 
individuals and ordinary everyday activities. It could perhaps be considered as the 
democratisation of history. 
Robert L Miller, Researching life stories and family histories, Sage Publications, London, 2000, p. 4. 
9
 Daniel Bertaux, 'Social genealogies commented on and compared: an instrument for observing social 
mobility in "the Longue Duree'", Current Sociology, vol. 43, nos. 2 & 3, 1995, p. 71. 
10
 Paul Thompson, 'The voice of the past: oral history', in Robert Perks & Alistair Thomson (eds), The 
oral history reader, Routledge, London, 1998, p. 21. 
11
 John Beverley, 'The margin at the centre: on testimonw, in Sidonie Smith & Julia Watson (eds), 
De/colonizing the subject: the politics of gender in women's autobiography, University of Minnesota, 
Minneapolis, 1992, p. 92. 
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Oral histories unearth the voices of the underprivileged, under classes and the 
defeated in order to more realistically represent the past, ultimately resulting in a more 
democratic process. This more realistic history is opposed to a history which is 
typically told through the eyes of governments, organisations and companies or an 
'authorised representation'.12 Oral history can be viewed through multiple lenses and 
highlights the individuality and the complexity of a life.13 This has resulted in a shift 
away from historians focussing on the nation as a whole, rendering the individual life 
relevant and validating the ordinary, such as preferences for food, music and 
clothing.14 Oral history also bridges the gap between social classes and generations, 
facilitating understanding and empathy that in our historical representations 'makes 
for fuller human beings'.15 
As mentioned earlier, oral history narratives are abundant sources for deeper 
understanding and analysis of issues which written material often fails to register. 
Consideration of the oral nuances such as silences and facial expressions add to the 
richness of the information. 
The oral performance provides closer access to the raw experience and feeling.16 This 
is especially pertinent in oral histories containing a high emotional content, such as 
trauma narratives represented in refugee or holocaust testimonies. The way the 
audience responds to the story and the teller's o w n awareness of h o w well it fits the 
situation are part of the storytelling performance. Oral performance acts as a 'cultural 
enactment' that reinforces community identity as individual beliefs and knowledge 
are affected by social and familial groups.17 
Beverley, p. 93. 
13
 Coralie McCormack, 'Storying stories: a narrative approach to in-depth interview conversations', 
Social Research Methodology, vol. 7, no. 3, 2004, p. 219. 
14
 Erik Eklund, 'Memories of place: local history and oral evidence', Oral History Association of 
Australia Journal, no. 19, 1997, p. 73; Anne Goldman, 'Autobiography, ethnography and history: a 
model for reading', in Sidonie Smith & Julia Watson (eds), Women, autobiography, theory: a reader, 
University of California Press, Los Angeles, 1995, pp. 290-291. 
Thompson, p. 28. 
16
 Joseph Pugliese, 'Fighting with our tongues: the politics of genre in Aboriginal oral histories', Oral 
History Review, vol. 28, no. 2, 2001, p. 88. 
17
 Martha C Sims & Martine Stephens, Living folklore: an introduction to the study of people and their 
traditions, Utah State University Press, Logan, Utah, 2005, pp. 168 & 26. 
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Recently, there has been m u c h interest in oral history methodology and recognition of 
its value. T o not take into account oral history implies that history m a y be divorced 
from everyday life and decisions. It appears that a participant's version is no longer 
seen as folk story in need of scholarly intervention, but is being thought of as a 
freestanding resource that provides one of a multiplicity of interpretations.18 
The act of narration may simultaneously represent the individual and collective 
identity. It m a y be argued that m a n y genres transcend literary characteristics to 
represent a life-long expression of identity. The concept of narrative does not reflect 
identity but identity is conceptualised as a part of narrative. Goldman, links the T in 
a narrative and the process of writing of the self, to the affiliation of the 'we' of a 
specific group or culture. M a n y 'strict' academics render the T as ahistorical, which 
ironically dismisses the individual lives under analysis.1 Individuals become 
representative of communities and researchers often interview individuals of a certain 
group in order to find commonalities or themes: 
While migration [or refugee status] is an event that persons and 
families experience singly or in small groups, there are certain events 
that whole communities experienced at the same time. These events 
may also give rise to slots that need to be filled with some kind of 
account - filled, that is, if the teller has any claim to membership or 
affiliation with the group that went through the experience.20 
Thus, a single person m a y simultaneously express a collective sentiment and relay 
personal/individual and cultural/group perspectives.21 Such expression finds an outlet 
in a form of narrative or oral history sometimes referred to as testimony or testimonio. 
Trauma, such as the attacks in the United States on 11 September 2001, and the 
Israeli-Palestinian conflict, m a y be experienced individually and/or on a collective 
level.22 'For an event to be traumatic, and not just bad, the event must seriously 
8
 Joan Sangster, 'Telling our stories: feminist debates and the use of oral history', Women's History 
Review, vol. 3, no. I, 1994, p. 6. 
19
 Goldman, pp. 292 & 295. 
20
 Samuel Schrager, 'What is social in oral history?', in Robert Perks & Alistair Thomson (eds), The 
oral history reader, Routledge, London, 1998, p. 289. 
21
 Schrager, p. 298. 
2
 James Berger, 'A war of ghosts: trauma theories, traumatic histories, and the Middle East', Tikkun 
Magazine, Jan/Feb 2003, www.tikkun.org.magazine, accessed 14 October 2004. 
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disrupt h o w a person understands, remembers, and feels...'23 These individual and 
collective traumatic experiences m a y often be expressed through 'traumatic 
narrative'. In traumatic narratives such as those from holocaust victims or political 
prisoners of conscience, the term 'testimony' is often applied. Testimony is a direct 
translation of the Spanish testimonio which means 'personal experience'.24 It is also 
derived from the Latin word 'witness' which translates to the act of being present, 
rye 
seeing and giving evidence. To testify is to bear witness in a religious or legal 
sense, it is 'an authentic narrative told by a witness w h o is moved to narrate by the 
urgency of a situation, for example war, oppression and revolution'.26 The urgent 
nature of testimony and the intention of evoking response, means testimony is 
traditionally not delivered to one's o w n people but is intended to cross cultures, 
delivered to foreign sympathetic listeners w h o then 'provides access to a wider 
audience'. It is considered an aggressive function as the ultimate motive is to evoke 
change.28 
Testimonio differs from oral history due to the intention of the narrator. The urgency 
of a situation and the form of human rights abuses taking place can direct intention. 
The testimony is designed to evoke emotion and empathy to the point of action, for 
someone to speak out or act on their behalf. It is this motive of sufficiently moving a 
mass audience which gave birth to the tendency to 'romanticise the refugee 
experience' or 'merchandise the pain' as seen in fiction for the purposes of 
commercialising readership. However, testimonio differs from fiction as the focus is 
on 'sincerity rather than literariness' and a novel supposes that both the situation and 
the subject end with the conclusion of the story. Testimonio has nevertheless, been 
extremely successful in the sense that it has reached an audience on an emotional, 
li
 Berger. 
William Westerman, 'Central American refugee testimonies and performed life histories in the 
sanctuary movement', in Robert Perks & Alistair Thomson (eds), The oral history reader, Routledge, 
London, 1998, p. 226. 
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 Naomi Rosh White, 'Marking absences: holocaust testimony and history', in Robert Perks & Alistair 
Thomson (eds), The oral history reader, Routledge, London 1998, p. 177. 
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moral and intellectual level after crossing linguistic, political, cultural, and religious 
29 
barners. 
In addition to differentiating the various genres and conceptualisations, a researcher 
must also be aware of the limitations of using oral history as a methodology. There is 
an infinite potential for inaccuracy and distortion which reduces the reliability of what 
is being conveyed.30 Memories are not always reliable as they m a y be flawed or 
contradictory and people are inclined to forget. Elderly participants in particular, 
often recall earlier events a lot more easily or with more difficulty than they may 
recall recent events. Selective remembering m a y serve several purposes for the 
interviewee, for example they m a y actively suppress memory due to avoidance of 
traumatic feelings and the anxiety of discussing sensitive issues. Interviewees may 
also change the slant of their recollections depending on the current cultural, social 
and political climate; change in attitudes; later information from historical books or 
films; and ensuing events experienced by the interviewee.31 
People may also embellish an experience to suit their own benefit or agendas in the 
present. This in turn m a y provoke particular responses to the exclusion of others. 
Conversely, if information is to be detrimental, for example, to a family member, then 
this information may likely be left out and/or the interviewee is less likely to formally 
discuss the matter.32 Interviewees m a y lack self-confidence or be 'trumpet blowers', 
stray off the subject or put forward an idealised notion of the past.33 
Researchers always have an agenda and set the terms of the narration through their 
questioning. They m a y also ask questions during an interview which can interrupt the 
narration or steer it in an unintended direction. Interviewers m a y consciously or 
unconsciously interject their o w n analysis of the memory and/or feel frustration at the 
perceived lack of substance in a response and continue probing with more questions 
into the same topic in order to manipulate a specific answer.34 Because of these 
29
 Beverley, pp. 94 & 104. 
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 Louise Douglas, Alan Roberts & Ruth Thompson, Oral history: a handbook, Allen and Unwin, 
Sydney, 1988, p. 20. 
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 Douglas, Roberts & Thompson, pp. 69-70. 
34
 Douglas, Roberts & Thompson, pp. 29, 53, 70. 
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limitations of oral history as a methodology, a researcher must utilise secondary 
resources to check 'fact'. In addition, the process of remembering rather than what 
gets remembered is often the focal point of analysis as it reveals deeper insights into 
the cognitive processes of the individual and underlying meanings that cannot be 
revealed through quantitative methods. 
In summary, narrative or life history is a dimension of many categories of history. 
There are some overlapping conceptualisations of writing about individuals but oral 
history can be differentiated from testimony and autobiography in terms of intention, 
performance and collaboration in the gathering of information, organisation and 
editing on behalf of the researcher.35 'Oral history, unlike an autobiography, and 
unlike oral traditions, would not exist without the creative intervention of the 
historian. It is a document created as a result of the interests, questions, values, 
ambitions, ideas and drive of the historian'.36 It is also this intervention of the 
interviewer which serves to distinguish oral history from testimonio as in the latter the 
initial drive comes from the narrator rather than the researcher. The interplay 
reflected in the oral history interviewing process can inadvertently make the historian 
an advocate. Consequently, this creates an intersubjective relationship that is defined 
by mutual construction. There are multiple functions of testimony which differ from 
oral history as the intentions are essentially political, religious and to create solidarity 
amongst the refugees. Narrative m a y also be seen as a therapeutic act and one which 
assists in the creation and distinction of identity. Oral history involves 
intersubjectivity and advocacy which reflects the value of both individual and 
collective insight. Limitations of using oral history primarily involve the unreliability 
of memory and various intentions of the narrator. However, it is often the cognitive 
process rather than what is remembered that has become a focus for oral historians. A 
closer look at cognition and narrative is therefore useful for delving into other 
potentialities and complexities of the oral history approach. 
Cognitive frameworks and language in past and present 
Oral history not only records memories as it considers the individuals' understanding 
of their experience in the context of their everyday lives. It explores 'the wider 
35
 Beverley, p. 135. 
Grele, 'Private memories', p. 246. 
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social/cultural resources on which people draw to help them make sense of their 
lives'.37 The therapeutic nature of narrative can alter cognitive frameworks and has 
been analysed extensively in other disciplines. For example, popular research has 
focussed most of the literature on trauma narratives from a psychoanalytic point of 
view where the concentration has primarily been on the use of language in order to 
come to terms with the traumatic event.38 However, sometimes words seem 
inadequate in describing such pain and anguish. In the example of holocaust 
testimony, Tal paraphrases Elie Wiesel's sentiments in saying 'testimony is never 
adequate, that it can never bridge the gap between language and experience' .39 Rosh 
White elaborates on this point: 
Their memories touch the raw centre of evil and of pain. These 
recollections move us beyond the problematical distinction between 
the political and the personal, beyond consideration of prohibitions 
against disclosure, to reflection about the limits of representation. W e 
are confronted not with the question of whether information is being 
withheld, but with the problem of how one might convey experiences 
and feelings for which words cannot be found 40 
Thus, it appears the therapeutic nature of narrative may be impeded if one cannot find 
the language with which to express the nature of the experience. 
For some, the process of remembering offers no comfort, recompense or rescue from 
a past full of atrocity and they m a y find it impossible to transform these experiences 
into triumphant accounts of survival.41 M a n y holocaust testimonials attribute their 
survival of the camps purely on the basis of a desire to live long enough to bear 
witness, to tell of the evil and inform the world of what happened. In such 
circumstances, narration m a y be seen as a means to achieve advocacy and 
empowerment which strengthens personal and collective identities of those w h o have 
been oppressed.42 Oral history can serve as a tool in which people can regain their 
reputations and rights rather than perceiving themselves as victims of persecution. 
McCormack, p. 220. 
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However, survivors are often torn between wanting to speak out and the danger of 
doing so for themselves and loved ones. In addition, as discussed earlier, sometimes 
the language used to represent certain events of the past is inadequate, culturally 
shameful or alters with time and subsequent generations. 
During an interview, the narrator does not necessarily create an account of their life 
experiences for the first time but each telling is a n e w and unique performance. The 
oral account is merely a first interpretation of an individual experience at a particular 
point in time.44 Oral histories are therefore, simultaneous constructions of the past 
and present as the documents are artefacts of the time they were created, not of the 
time being discussed. They are materials transmitted from a perspective of the 
present, as are the interviewer's questions.45 Narrators reinterpret and re-examine 
experiences of their past and integrate issues of the present in order to make sense of 
their lives. Often the oral historian's intention is to discover what significance the 
events under analysis had for those w h o remember them. The researcher must 'seek 
an interpretation beyond that contained within the testimony that is presented to us'.46 
Gerder states: 
All human beings are practicing history. As we go through life we 
present ourselves to others through our life story; as we grow and 
mature we change that story through different interpretations and 
different emphasis. W e stress different events as having been decisive 
at different times in our life history and, as we do so, we give those 
events new meanings47 
Most people do not live their lives constantly questioning motives or analysing what 
they do, unless they experience something extraordinary.48 The interview therefore 
may be considered a 'consciousness-raising device'. Contradictions m a y exist in the 
way the story is told, due to a process whereby the narrator is simultaneously trying to 
make sense of or feel comfortable with their past experiences and life-story. 
Remembering involves selective processes, which contain current ideology, social 
Grele, 'Movement without aim', p. 133. 
Grele, 'Private memories', p. 247. 
Grele, 'Private memories', p. 252. 
Lerner Gerda, Why history matters, http://www.cerritos.edu/soliver/, accessed 14 October 2004. 
Yudice, p. 15. 
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and political opinion, language, cognitive or memory processes and personal reality.49 
As a result, the narrator experiences a lack of composure or 'discomposure'.50 It is 
this overlap and tension between past experiences and current consciousness that 
creates and shapes the final narrative.51 Discomposure m a y particularly happen when 
the narrator is asked to remember and retell events that they have not come to terms 
with or understood. However, the participant during the course of the interview may 
resolve these discrepancies between past attitudes and events and current ideologies.52 
As described below, narrative as a consciousness raising device inevitably facilitates a 
clearer sense of identity. 
Narrative and identity formation 
The communication of narrative acts as a discourse of identity which supports 
construction of the individual and social self. Identity formation perpetuates 
throughout the lifespan and is a continuously retrospective representation of history 
making. 'How someone groups, connects, shapes, and follows the raw materials of 
existence determines a life's value. This shaping function is what creates identity...'53 
However, the interpretation of the self is a continuous process as identity is not static 
but rather mobile, fluid and contextualised.54 
Narrative allows us to see h o w identity is constructed and expressed and h o w the self 
is projected into different social roles, affiliations and memberships to groups and 
communities.55 Constructing identity through narrative is thus 'a process...grounded 
within social interaction and institutions'.56 W h e n w e look into the events of our past, 
Magda Michielsens, 'Memory frames: the role of concepts and cognition in telling life-stories', in 
Tess Cosslet, Celia Lury & Penny Summerfield (eds), Feminism and autobiography: texts, theories, 
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50
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we translate, explain, decipher and understand w h o w e are. Narration is subsequently 
a retrospective action fixed on the past, but one which can provide a profound 
understanding of a participant's location in history.57 Narrative represents a 
'historical science... [which] connects the personal with the social. The moving chain 
that links moment to life also links life to society, society to history, history to 
world'.58 
The narrator, by composing a story, may connect and combine their old identity of the 
past with their new identity of the future. B y blending the interior with the exterior, 
they may also understand their place within the social/public sphere.59 Subsequently, 
narration can determine h o w an individual connects to a particular time, place and 
social world. 'Narratives of the self can therefore be used to offer real insights into 
cultural priorities and values'.60 While narrative aims to construct a unique identity 
by pinpointing the dynamics between self and society, the process of interpretation 
and reinterpretation is infinite because the influx of societal values is never static. 
'We may remain ourselves without remaining the same...'61 There is no single 
identity but a blend of identities, often conflicting with one another and selection of 
f\0 
any particular identity depends on context. 
Much emphasis has been placed on the process of the inner journey that narration 
nurtures for the individual and their place in society. However, as stated above, 
narration can often be shifted to encompass whole groups as single narratives also 
frequently embody the collective. A collective or shared identity stems from 
affiliation with family, community, country and culture where individuals share 
behaviours, values, goals and history.63 Narratives of displacement portray the 
tension that occurs when trying to narrate one's self into a place of belonging. This 
Tengelyi; Chamberlain & Leydesdorff, p. 232. 
58
 Arthos. 
59
 Summerfield, p. 92. 
60
 Chamberlain & Leydesdorff, p. 232. 
Tengelyi. 
62DeFina,pp. 26-27. 
Alon Confino, 'Collective memory and cultural history', American Historical Review, vol. 102, 
issue. 5, December, 1997, p. 1390; Donald Taylor, The quest for identity: from minority groups to 
generation Xers, Praeger Publishers, Westport, 2002, p. 38. 
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attempt to 'place' one's self is juxtaposed against revealing the alienation experienced 
through ethnic, national, cultural and gendered estrangement.64 
Conclusion 
Oral history is another dimension of all other areas of history and may provide a 
richer source of information, especially when taking into account the performance 
aspects of the spoken word. It also unearths knowledge about the unrepresented 
groups of history and gives ordinary people power and agency in constructing the 
cultural memory of their place. 
Despite some clear demarcations, we can recognise that oral history demonstrates a 
degree of overlap with other genres such as testimony. The personal oral testament 
also gives rise to advocacy of group issues, often representing the narratives and lives 
of the collective, in addition to the individual account. Although there are limitations 
in using oral history as a methodology, such as the accuracy of memory, the narrative 
process undoubtedly has some therapeutic functions and demonstrates h o w cognitive 
frameworks and language structures the past and gives insight on the present. The 
narratives of refugees m a y facilitate identity formation by locating the displaced 
individual both historically and geographically. Narrative is at base a retrospective 
act which enables the construction of individual and social self. However, like social 
values and behaviours, identity is not static but rather fluid and context specific. 
There are a number of processes at work which act to shift the narrative from an 
objective, historically factual base but awareness of them allows us access to deeper 
understanding of memory, adaptation and identity. The notion that narrative can act 
as the bridge that facilitates identity will be the focus of the next chapter. At this 
point it is hoped that there is significant evidence to claim that oral history is a rich 
complement to our understanding of history and has inspired a body of scholarly 
debate that testifies the scope and depth of the analysis possible. 
Saul, p. 260. 
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CHAPTER 
FIVE 
Identity* 
Throughout life's journey I've struggled with m y identity, feeling like 
a drowning man gasping for air...It was a hindrance because the 
uncertainty created a deep, spiritual pain...This internal conflict about 
identity, which brought with it a need for belonging, affected every 
part of m y life...1 
George Szego - Holocaust survivor, refugee of the Hungarian 
Revolution, survivor of the Arab/Israeli war, immigrant to Australia, 
psychiatrist. 
As discussed in the previous chapter, narrative may facilitate identity formation. This 
is important in the case of the participants in this study as well as m a n y other refugees 
and immigrants, as they journey through a process of disidentification and 
reidentification. Consequently, they must navigate through multiple existing 
identities while choosing to incorporate m a n y potential identities. A s reflected in the 
above quotation by George Szego, identity is a fundamental aspect to the human 
condition as 'a clearly defined personal identity is necessary for effective and adaptive 
human functioning'.2 The construction of a n e w identity is a vital process for 
immigrants and refugees given that establishing themselves in a n e w country and 
starting a different life always implies a redefinition of their place in the host society 
and of their position with respect to other social groups. 
* Parts of this chapter are based on a published article: Ruth Williams, 'Place attachment, sense of 
belonging and identity in life history narratives of Iranian Baha'i refugees', Baha 7 Studies Review, vol. 
15,2009, pp. 3-18. 
George Szego, Two prayers to one God: a journey towards identity and belonging, Hardie Grant 
Books, Melbourne, 2001, prologue. 
Donald Taylor, The quest for identity: from minority groups to generation Xers, Praeger Publishers, 
Westport, 2002, p. 37. 
Anna De Fina, Identity in narrative: a study of immigrant discourse, John Benjamins Publishing 
Company, Amsterdam, 2003, p. 143. 
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The main aim of this chapter is to demonstrate that the renegotiation of identity for 
newcomers is an ongoing process. The three key arguments of the chapter include: 
that there are complex and multilevel social aspects of identity for refugees, 
incorporating national, ethnic and religious dimensions; secondly, that there has been 
an absence of welcome, historically, for non-whites in Australia and the pre-eminence 
of 'Christian' Anglo structures have contributed towards the limitations of tolerance 
for diversity in this multicultural nation; and lastly, that hybrid and transnational 
identities are often formed by migrants and refugees in Australia. 
To fulfil the aims of this chapter, the complex processes adopted by refugees and 
immigrants in creating, maintaining and altering their identity in a host nation context 
are described. This includes an explanation of h o w attachment to place and social 
space can facilitate a sense of belonging and h o w nationalistic sentiment expressed by 
the host society can interfere with this sense of belonging by actively excluding those 
who do not share group commonalities. Lastly, it is not u n c o m m o n for newcomers to 
create transnational or hybrid identities in order to renegotiate a sense of belonging to 
both countries and cultures. 
Socio-spatial aspects of identity involve links to geographical place, sense of 
belonging and identity, and will be analysed on a micro (local) level and on a macro 
(global) level. This will be linked into discussions on socio-cultural factors of identity 
such as nationality, citizenship, ethnicity, religion, transnationalism and hybridity. 
Individual, collective and hybrid identities will also be analysed in relation to 
globalisation, cosmopolitanism and transnational existences and discussed in relation 
to acceptance and/or exclusion by host societies. 
Place and identity 
Socio-spatial aspects of identity involve humans attaching meaning to certain places 
in order to foster a sense of belonging4 At the same time, meaningful places become 
part of w h o w e are, assisting in the understanding of ourselves, our place in the world 
4
 Lewis Holloway & Phil Hubbard, People and place: the extraordinary geographies of everyday life, 
Prentice Hall, England, 2001, p. 69. 
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and the formation of our identities. 'Both a cognitively derived knowing about place 
and an intuitive sense of place are profoundly integrated into peoples' identity'.5 
The notions of home and place in our human environment carry with them a profound 
sense of attachment and are a broad topic of interest to many academic disciplines.6 
For example, Tuan, from the field of human geography, introduces the notion of 
'topophilia' (love of place) and 'topophobia' (fear of place), where the latter describes 
the anxiety of being away from home and being situated somewhere you feel you do 
not belong; an outsider with a sense of separation, estrangement or alienation.7 Sense 
of belonging and identity have also been studied extensively by psychologists and 
those in medical fields w h o have found that people w h o feel they do not belong, 
experience adverse effects on mental and physical well-being.8 
Sense of place can also transcend geographic location to include a sense of social 
space and belonging such as to a community. For example people w h o are linked to a 
place through birth or long residence often gain a respected social status which 
contributes to their sense of place. Also, it has been found that if residence is coupled 
with personal community involvement, such as voluntary work, sense of place is often 
enhanced.9 Consequently, some argue that it is more a link to people rather than 
physical place which facilitates a sense of belonging. Khalili in her survey of Iranians 
in the United States found that her participants' idea of 'my country' was not linked to 
the nation-state but was identified more with family and friends.10 Due to their 
Brian S Osborne, Landscapes, memory, monuments, and commemoration: putting identity in its 
place, Commissioned by the Department of Canadian Heritage for the Ethnocultural, Racial, Religious, 
and Linguistic Diversity and Identity Seminar, Halifax, Nova Scotia, November 1-2, 2001, p. 5/48. 
6
 Holloway & Hubbard, p. 71. 
Yi-Fu Tuan, Topophilia: a study of environmental perception, attitudes and values, NJ: Prentice Hall, 
Englewood Cliffs, 1974, p. 9. 
Parin Dossa, Politics and poetics of migration narratives of Iranian women from the diaspora, 
Canadian Scholars Press, Toronto, 2004, p. 17; Adriana Vanden Heuvel & Mark Wooden, New settlers 
have their say - how immigrants fare over the early years of settlement, Department of Immigration 
and Multicultural and Indigenous Affairs, 
http://www.immi.gove.au/research/publications/overview/newsetl.htm, 1999, accessed 24 December 
2002. 
Robert Hay, 'A rooted sense of place in cross-cultural perspective', Canadian Geographer, vol. 42, 
no. 3, Fall, 1998, pp. 246-247. 
Laleh Khalili, 'Mixing memory and desire: the Iranian survey', The Iranian, 
www.iranian.com/sections.htmlmailto:TIMES@iranian.com?subject=Kalili'sIranian-Americansurvey, 
1998, accessed 19 December 2002. 
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ideology it also appears that Baha'is worldwide are less prefigured by physical space 
and place and emphasise social belonging, contributing to local and global identities. 
The concept of 'insideness' was developed by Relph and relates to the human 
experience of belonging, 'if a person feels inside a place, he or she is here rather than 
there, safe rather than threatened, enclosed rather than exposed, at ease rather than 
stressed'.11 The more profoundly inside a place the person feels, the stronger his or 
her identity with that place will be. W h e n considering the broader national identity, 
we often refer to our country as our 'homeland' because its history and tradition binds 
r 10 
and connects us to our identities. However, fervent nationalistic sentiment may lead 
to the possessive defence of culture, language and customs from 'outsiders'. 
Nationalism and identity 
Socio-cultural aspects of identity include collective and national characteristics which 
change over time.13 Robert Rowthorn defines a nation as a 'symbolic dimension that 
establishes a connection between people who...share a sense of c o m m o n identity'.14 
Ernest Gellner, one of the most prominent scholars of nationalism, describes the 
nation as a political construct which includes the formation and commitment of 
solidarity by c o m m o n groups, and places importance on mass politics, class 
consciousness and a shared language.15 
Nationalist ideals are often hotly debated by opponents favouring the view of 
cosmopolitanism. The dispute between extreme nationalists and cosmopolitanists on 
the issue of transglobal movement has caused both sides to question their self 
determination, community and identity.16 Gellner and others believe a national 
David Seamon, 'A singular impact: Edward Relph's place and placelessness', Environmental and 
Architectural Phenomenology Newsletter, vol. 7, no. 3, 1996, pp. 5-8. 
12
 Holloway & Hubbard, p. 100. 
Philip Schlesinger, Media, state and nation: political violence and collective identities, Sage 
Publications, London, 1991, p. 153. 
Robert Rowthom, 'Numbers and national identity', in Leonie Kramer (ed) The multicultural 
experiment, Macleay Press, Paddington, 2003, p. 160. 
Ernest Gellner, Nations and nationalism, Cornell University Press, Ithaca, N e w York, 1983, p. 1; 
Eric J Hobsbawm, Nations and nationalism since 1780: programme, myth, reality, Cambridge 
University Press, Cambridge, 1990, p. 5. 
16Rowthom,pp. 158-159 & 160. 
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identity is 'the most valuable possession a m a n has' and that nationalism is the result 
of the threat of an emerging global community. Rowthorn, like Gellner, believes it is 
advantageous to have separate self-governing nations that respect each other, rather 
than having a meld from many parts of the world which 'commands the loyalty to no 
one'.18 Conversely, cosmopolitanists believe new forms of c o m m o n identity are 
surfacing and that it is becoming less possible or necessary to adhere to single notions 
of nationalism. For example, transnationalism on a social, industrial, economic, and 
technological global level, reduces the importance of a nation state. Cosmopolitanists 
argue that overt nationalisms hold strong connotations of racism and feelings of 
superiority, creating an 'us' and 'them' mentality which demonises the other.19 This 
plays on feelings of inclusion/exclusion, ultimately affecting sense of belonging and 
identity. 
This notion of 'enemies internal or external' represents nationalistic sentiment that is 
driven by fear of being 'overrun' by newcomers. Rowthorn believes if too many 
immigrants enter a country the result will be a large citizenry w h o do not feel a 
connection with the history of a place, leading to neither shame nor pride towards it. 
Consequently, many governments of first world countries are n o w creating policy to 
OC\ 
deter or deflect refugees. 
In line with the British Government, the United States has tended to grant asylum 
only to refugees whose ideologies are in line with democracy and capitalism. In fact 
many host countries n o w take into consideration newcomers' culture, values, and 
loyalty, pitted against the social, cultural and economic conditions of their own 
nation.22 These policies reflect Rowthorn's argument that numbers matter and that a 
majority must remain the majority in order to maintain a connection and identity with 
a place. 
7
 Ernest Gellner & Anthony Smith, 'The nationalism project', The Warwick debate, 
http://www.nationalismproject.org/what/gellnerl.htm, 1995, accessed 2 March 2005. 
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 Rowthorn, pp. 165-166. 
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 Stephen Castles, Mary Kalantzis, Bill Cope & Michael Morrisey, Mistaken identity: multiculturalism 
and the demise of nationalism in Australia, Pluto Press, N S W , 1988, pp. 106-107; Shehla Burney, 
'Manufacturing nationalism: post-September 11 discourse in United States Media', SIMILE: Studies in 
Media and Information Literacy Education, vol. 2, no. 2, 2002, pp. 2 & 5. 
Rowthorn, pp. 161. 
Geoffrey Blainey, 'Laughing jackass or kookaburra', in Leonie Kramer (ed), The multicultural 
experiment, Macleay Press, Paddington, 2003, p. 17. 
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Community events, ceremony, raising of the flag and preserving native language are 
all traditional symbols of nationalism that s u m m o n great pride and public support. 
The preservation of language in particular appears to be a primary driving force 
towards the resurgence in expression of national culture and identity, for example in 
Wales and amongst French Quebecans and Inuits in Canada.23 O n the other hand, 
cosmopolitanism, globalisation and transglobal movements have seen fundamental 
changes in national exclusivity, which challenges patriotism.24 This is reflected in 
changing notions of citizenship. 
Citizenship and exclusion 
National identity is manifested in citizenship, representing allegiance and facilitating 
a sense of belonging to a particular group or community.25 Citizenship is given by 
governments and designed to afford specific civil rights to an individual w h o swears 
loyalty to that particular country. But individuals are increasingly being handpicked, 
to the exclusion of many w h o are considered 'undesirable'. This has given rise to 
government policy promoting a decrease in refugee entries and promotes social 
exclusion towards those w h o successfully attain citizenship. 
In the 1980s, some governments were over zealous in their efforts to gain the loyalty 
of new minorities, and Blainey believed that the focus of fostering immigration and 
multiculturalism served to emphasise the new minority rather than the old majority.26 
Hage believes, as also noted and expressed by Blainey, that Australians can react 
negatively to such a focus on minorities and can become increasingly hostile to 
newcomers. Hage argues that this is a result of their o w n feelings of insecurity and 
inability to hold on to what they have.27 Thus, citizens both old and new, appear to be 
struggling with a sense of home and national identity. 
Rowthorn, p. 165; Taylor, p. 47. 
Saskia Sassen, 'Citizenship destabilized: social and political aspects of citizenship, human rights, and 
immigration', Liberal Education, Spring, 2003, p. 3. 
Trevor Batrouney, 'From 'White Australia' to multiculturalism: citizenship and identity', in Ghassan 
Hage (ed), Arab-Australians today: citizenship and belonging, Melbourne University Press, 
Melbourne, 2002, p. 40. 
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Australia, 2003, p. 27. 
98 
Pervading attitudes towards refugees has also been critiqued by Derrida, w h o believes 
host nations see the acceptance of many and varied newcomers as a threat to the 
homogeneity of identity. Thus, if strangers are to receive welcome they are expected 
to adjust to the customs of the 'home', learn the language and abide by the rules of the 
'house'.28 But, extending hospitality to the stranger can only come 'from deep within 
OQ 
an idea of home'. This suggests that one has to be secure in the idea of what the 
home is and how one belongs to it before one can invite others in. 
Citizenship and national identity are now being seen as concepts that need to be 
guarded and protected. Hage claims Australians are in danger of adopting a type of 
paranoid nationalism where the prevailing effects of hostility and discrimination on 
the newcomer include experiences of social suffering and exclusion, affecting the 
settlement process and health and well-being of minorities. This has also been 
reflected in the narratives of Iranian w o m e n exiles in Canada.30 
In relation to the history of Australia's immigration intake, some of which is 
discussed in Chapter Three (pp. 71-73), it appears that some governments utilise 
policies, political campaigns and media propaganda to boost nationalistic sentiment 
and promote attitudes of being 'overrun' by immigrants and refugees. As mentioned 
in Chapter Three (p. 72), this was demonstrated by the former Liberal Howard 
Government (1996-2007) during such events as the 'Tampa crisis'. Also, the 353 
refugees of the SIEV X boat disaster were made examples of during a federal election 
where the Government wrongly depicted these asylum seekers as monsters w h o threw 
their children overboard. Increasing border control; decreasing Australian territory 
where asylum seekers can land by boat; and the introduction of temporary protection 
visas (TPVs) which deny asylum seekers permits to work or claim to any social 
security and health benefits for up to two years are other negative responses to 
refugees. Latent racism was also manifested in public support for the oppressive 
Jacques Derrida, 'What is owed to the stranger?', Arena Magazine, no. 60, August-September, 2002, 
Derrida, p. 5. 
30 
Ghassan Hage, The shrinking society: ethics and hope in the era of global capitalism, 
http://subsol.c3.hu/subsol_2/contributors2/hagetext.html, accessed 11 March 2004; Dossa. 
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policies of Pauline Hanson's One Nation Party's (federal status 1997-2005), which 
gave racism new legitimacy and 'whiteness' n e w meaning.31 
Consequently, new arrivals face the fear and intolerance of a host society within 
which many do not want immigrants. The result is that those w h o are permitted to 
stay, are left to face the effects of social exclusion which impedes on sense of 
belonging and identity in their n e w home. Unlike nationalism and citizenship, ethnic 
boundaries are not based on territorial borders but cultural ones.32 Visible variance 
from the host majority often highlights difference in ethnicity and religion which can 
both be sources of social identity and means for exclusion. 
Ethnicity 
The symbology of clothes and the colour of skin, hair and eyes are visible factors that 
generate the most attention and affiliate us with or differentiate us from particular 
groups. Those w h o look different usually encounter greater difficultly fitting in to a 
host nation context and m a y also experience greater difficulty escaping their ethnic 
identity if wishing to do so. S o m e visible elements such as particular dress codes 
can be easily altered, whereas colour of skin cannot. Studies of whiteness have 
predominantly arisen out of identity politics where whiteness has been the benchmark 
of privileges by which everything else becomes an ethnicity.34 Teo and White echo 
Dyer and Hage in their beliefs that multiculturalism leads to ethnic enrichment, but 
there exists a 'white fantasy' in Australia where the foundations and structures of 
power are predominantly formed from Anglo-Celtic culture.35 
Many newcomers struggle to maintain or eliminate strong ethnic identity in a host 
country context. Some studies have found that there have been mental and physical 
health advantages in encouraging immigrants and refugees to mix and choose which 
elements of their culture of origin and the host nation's cultural identity they wish to 
adopt or discard, forming a new hybrid identity. Rather than complete assimilation 
31 
C Levine-Rasky (ed), 'Introduction', Working through whiteness: international perspectives, State 
University of N e w York Press, N e w York, 2002, p. 15. 
Thomas Hylland Eriksen, Ethnicity and nationalism, 2nd edn, Pluto Press, London, 2002, pp. 39 & 
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^RDyer, White, Routledge, London, 1997, pp. 8-9. 
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with or separation from the majority, studies show the more successful rates of 
adaptation have been achieved by newcomers w h o adopt a hybrid identity. 
Consequently, there is benefit in encouraging minority groups to continue their 
individual efforts to keep a sense of difference while simultaneously maintaining their 
connection to the mainstream.36 
Despite some lack of encouragement by the host society, sometimes it is through 
sheer resolve and tenacity that hybrid identities and a sense of belonging can be 
achieved.37 Conversely, in an effort to resist change, some individuals can reinforce 
their ethnic identity through 'language, customs and social mores'.38 In order to 
maintain their o w n positive self-identity, there are instances where ethnic minorities 
view outside groups as inferior, illustrating there can be both secure and insecure 
i • • • 39 
majorities and minorities. 
Ethnicity is far more complex than merely embodying visible differences and includes 
an array of other cultural factors such as choice of food, music, celebrations and 
religion. Religion often holds one of the most vital places in identity for immigrants 
and refugees. 
Religion 
Despite the secularisation of Western society, generally religion continues to play a 
major role in many communities. It provides, among other things, a feeling of 
belonging to a collective which in turn offers a strong sense of identity. This religious 
identity is often interlinked with ethnic identity, to the extent that many past and 
present immigrants and refugees to Australia used religion as a means to preserve 
ethnicity. Despite inciting fear in a predominantly Christian society, many religious 
and ethnic groups have persisted in their efforts to establish a sense of place in 
Australia. Different ethnic groups within the same religion m a y assert ethnicity to 
3
 Ute Schonpflug, 'Acculturation, ethnic identity, and coping', in W J Lonner, D L Dinnel, S A Hayes 
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maintain their ethnic identities, but for other groups ethnicity is relatively 
inconsequential to the globalisation of religion. 
For many, religion offers a blueprint for all aspects of life.40 Leaders or authorities in 
religions seek to direct, advise and teach adherents, therefore shaping social values 
and conduct and aiming to influence law, politics and family life.41 This powerful 
moral and social direction which religious affiliation provides, defines cultures and 
A.0 
gives individuals a sense of belonging and identity. 
This sense of belonging through affiliation can also be embedded in collective 
identity, where some groups turn to the trauma and catastrophe experienced in the 
past in order to define w h o they currently are. For example, some Jews regard the 
crusader martyrdoms and the Holocaust as shaping their collective identity, despite 
never having personally experienced these traumatic events. Such catastrophe can 
sometimes create comforting patterns of the past, especially in the glorification of 
martyrdom.43 These heroic acts of steadfastness in martyrdom are not unique to the 
Jews, but can also be found in Christianity, Islam, and in the Baha'i faith as a result of 
executions in Iran. Collective identity can reflect collective memory 'through which 
the contemporary group recognises itself through a c o m m o n past, remembrance, 
commemoration, interpretation and reinterpretation'.44 This c o m m o n memory 
transports a symbolic past into the concrete present, becoming a historical and cultural 
consciousness.45 Thus, individual and collective identity is inextricably rooted in 
ethnicity and religion through memberships and experiences of events both past and 
present. 
Historically, after colonisation, most of Australia's immigrants arrived post WWII 
and many of these settlers from orthodox religions established places of worship in an 
attempt to preserve their o w n ethnic identity.46 'There are very few, if any, immigrant 
40
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groups in Australia in which a religious organisation does not play a role in the 
maintenance of language, culture and ethnic or national identity of the community'.47 
For example, Russian Orthodoxy in Melbourne was reflected communally in the 
physical, social, cultural-linguistic and spiritual aspects of church life, which served to 
reinforce the members' 'Russianness'.48 Likewise, the Swedish Church in Melbourne 
also provided an environment in which to maintain ethnicity.49 
Australia's collective religious identity has more recently been associated with 
characteristics which are multicultural and subsequently multireligious. However, the 
reality is limited tolerance for religious diversity in a country strongly structured 
around Christianity. What appears to be transpiring is the tentative beginnings of 
cultural diversity in a Christian country where there have been persistent efforts on 
behalf of immigrants and refugees to establish their o w n place in Australian identity.50 
Religions which differ from Christianity are often considered a threat to many in the 
Australian community and result in religious and ethnic intolerance. This particularly 
applies to Islam (as discussed in Chapter Three, p. 73), where recent political issues 
have received considerable coverage in scholarly literature.51 
Recent immigrants from the Middle East have shown a great commitment to settling 
in Australia, despite experiencing obvious discrimination, particularly post 11 
September 2001.52 For example, Arab immigrants have built centres that assert social 
and cultural life such as the establishment of the Maronite and Melkite Christian 
churches by Lebanese immigrants.53 For m a n y refugees and immigrants, religion and 
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the associated communities act as an initial point of reference for settlement and 
integration. 
Religion may also serve to combine several ethnic and national identities, where one 
religion is applicable to a variety of cultural groups.55 However, affiliation to a 
religious group can also become a source of conflict when differing interpretations of 
religious dogma can separate ethnic branches, for example, between Irish and Italian 
Catholics and Soviet and German Jews.56 Such differences in racial or ethnic 
backgrounds can appear more important than the c o m m o n religious identity is in 
uniting people. Huntington adopts the philosophy that the spread and intensification 
of global religious consciousness, has served to fuel migrant cultural clashes which 
stem from conflict over identity. It could be assumed in such instances that 'the 
more universal a particular religion, the more likely it is that its members want to 
maintain their ethnic or national identity'.58 Conversely, the importance of religion 
may precede ethnic diversity. 9 For example, Indonesian Muslims in Victoria claim 
that ethnicity plays a minor role compared to the universality of Islam.60 
Australia has a history of intolerance for non-Christian religions, but immigrants and 
refugees have consistently turned to religion in order to preserve ethnicity. Ethnicity 
and religion often prove to be the most volatile factors in cases of peace/conflict 
relations because religion is rooted in culture, which in turn is embedded in our 
identity. Our choice of faith contributes enormously to the expression of w h o w e are 
as individuals and the sense of belonging w e receive from such a collective affiliation. 
Although some religions encompass different ethnic interpretations which fuels 
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Charles Hirschman, 'The role of religion in the origins and adaptation of immigrant groups in the 
United States', The International Migration Review, Fall, vol. 38, no. 3, 2004, pp. 13 & 14; Walter P 
Zenner, 'Common ethnicity and separate identities: interaction between Jewish immigrant groups', in 
Young Yun Kim & William B Gudykunst (eds), International and Intercultural Communication 
Annual, vol. 11, Sage Publications, Newbury Park, 1987, p. 273. 
Samuel P Huntington, The clash of civilizations and the remaking of world order, Touchstone, N e w 
York, 1996, p. 64. 
58Jamrozik, etal., p. 152. 
Ruth Williams, 'Global citizenship and the Baha'i faith', Australian Religious Studies Review, vol. 
20, no. 2,2007, p. 225. 
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conflict, some maintain that ethnic or national identity is inconsequential compared to 
the universality of a global faith. 
Baha'i identity 
Many social and religious movements have become globalised where personal 
identity becomes intertwined with a worldview of meaning.61 Central tenets of the 
Baha'i faith serve to shape the identity of Baha'is worldwide. For example, the 
Baha'i prophet, Baha'u'llah, stated that overt nationalism is one form of prejudice 
which divides humanity and is often the source of war and conflict.62 H e thus taught 
that the 'oneness of humankind' is paramount and that 'unity in diversity' renders 
ethnic and national loyalties as insignificant compared to the unifying force of the 
Baha'i faith.63 Subsequently, many Baha'is refer to themselves as 'global citizens', 
emphasising a c o m m o n humanity and planetary homeland. The result is a global 
religious identity achieved through both ideological and organisational means.64 
Most religions identify certain places of pilgrimage as the symbolic stage where group 
identity is acted out. These places often include iconic commemorative monuments, 
shrines and temples that act as visual connections with the past. They embody 
collective remembering and become the focal point of ceremony and ritualised 
performances which communicate shared values. The deliberate destruction of 
symbolic places m a y be considered an attempt at destroying identities. 'Identicide', 
'topocide', and 'urbicide' can be considered deliberate acts of identity destruction as 
buildings and structures are exemplars of the power of symbolic landscapes. 
Therefore, attacks on holy places target the destruction of religious identity, for 
example the Taliban's destruction of the Buddhist statuary in Afghanistan, attacks on 
mosques in Kosovo and churches in Macedonia. 
Michael McMullen, The Baha'i: the religious construction of a global identity, Rutgers University 
Press, New Brunswick, 2000, p. 10. 
Baha'u'llah, 'Tablets of Baha'u'llah', One World, p. 250, http://www.obcnhj.org/OneWorld.html, 
accessed 7 February 2005. 
Shoghi Effendi, The promised day has come, revised edition, U S Baha'i Publishing Trust, Wilmette, 
Illinois, 1980, p. 16. 
^McMullen, pp. 10 & 11. 
Osborne, pp. 12 & 23/48; JD Porteous, 'Topocide: the annihilation of place', in J Eyles and D M 
Smith (eds), Qualitative methods in human geography, Polity Press, Cambridge, 1988, p. 75. 
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Baha'is revere the significance of their o w n holy places and identify with the 
sacredness of the space. However, persecution comes in many forms, including the 
wilful destruction of place or topocide of holy sites. M a n y Baha'is have witnessed 
the open destruction of holy places in Iran at the hands of the Islamic Republic, such 
as the desecration of the House of the Bab in Shiraz, the demolition of the house of 
Mirza Buzurg, the father of Baha'u'llah, and the resting place of Quddus, an early 
apostle of the Baha'i faith.66 This has caused much distress within the community 
due to the historical significance these places embody and the meaning they carry for 
adherents of the Baha'i faith. 
Figure 5.1 One of the most holy sites in the Baha'i faith, the House of the Bab, Shiraz, Iran. 
Source: Baha'i International Community, 'Baha'is celebrate anniversary of their faith', Baha "i World 
News Service, news.bahai.org/story/547, 21 M a y 2007, accessed 21 September 2008. 
Figure 5.2 Destruction of the House of the Bab in 1979 by Revolutionary zealots. 
Source: Baha'i International Community, 'Persecution', The Baha 'is, 
www.bahai.org/dir/worldwide/persecution, accessed 21 September 2008. 
Baha'i International Community, 'Baha'is decry cultural cleansing in Iran', Baha 7 World News 
Service, http://news.bahai.org/story.cfm?storyid=323, 2004, accessed 14 August 2006. 
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Figure 5.3 Destruction of the resting place of Quddus in Babol, Iran, in April 2004. 
Source: Baha'i International Community, 'Baha'is decry cultural cleansing in Iran', Baha 'i world news 
service, www.bahaiworldnews.org, 12 September 2004, accessed 21 September 2008. 
The Baha'i faith, like other religions, has a global identity and emphasises the 'unity 
of humankind'. It has its o w n holy places of pilgrimage; however the deliberate 
destruction of such sites m a y be considered topocide, which acts as a form of 
persecution with the aim of destroying collective identity. Collective experiences of 
persecution may also contribute to group memory through which members form their 
collective identity. 
Australian identity 
The collective identity of contemporary Australia appears to be in a constant state of 
question, examination, assertion and redefinition. Australia has been labelled with an 
assortment of images from outside observers and has suffered various identities 
throughout history such as: a penal colony for convicts; another America; a land of 
the bushman-digger; the land of the white outback male and other masculine heroes; a 
land that attempted to inoculate itself by implementing the White Australia Policy; 
and a multicultural land.67 Until recently, Australia only accepted assimilating 
John Lack & Jacqueline Templeton, Bold experiment: a documentary history of Australian 
immigration since 1945, Oxford University Press, Oxford, 1995, p. 225. 
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newcomers. The White Australia Policy, the fear of being overrun by the 'yellow 
peril' and contempt for Indigenous Australians has pitted Australia as fostering 
homogenous racism. In its early attempts to encompass a multicultural agenda, 
Australia often promoted other cultures with a patronising image, which simply 
served to restrict understanding of culture by trivialising it as only song, dance, food 
and folklore. In doing so, culture becomes a marketable commodity rather a 
phenomenon that facilitates an understanding of the actual living process.70 
As discussed in Chapter Three (pp. 71-73), the history of Australia's immigration 
policies have mirrored feelings of intolerance and tensions that appeared to constantly 
persist below the surface. Negative attitudes towards immigrants and refugees have 
stemmed from threats to the economy, social cohesion, the Australian/British/white 
10 
character and the English language. Despite this intolerance from some corners of 
society, Australia has had a large intake of immigrants and refugees relative to the 
size of its own population. Despite obvious teething problems, many view 
multiculturalism as positive and progressive as it attempts to define a country in non-
rjr\ 
nationalistic and non-ethnocentric terms. It appears Australia continues to 
'experiment [with] nationalism: an identity based on both difference and similarity'.74 
This notion is comparable to the Baha'i ideal of 'unity in diversity' and the concept 
advocated by A n g of 'quotidian diversity' or 'togetherness in difference'.75 Although 
the formation of religious, ethnic and national identity remains an ongoing process, 
Australians currently live amongst newcomers from many cultures w h o m a y choose 
to retain aspects of their original culture or, through exposure, adopt aspects of 
Australian culture. Thus, w e are witnessing what appears to be the melding and 
hybridisation of cultural identities. 
Castles, et al., p. 102. 
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Transnational and hybrid identity 
If the modem 'problem of identity' is how to construct an identity and 
keep it solid and stable, the post-modern 'problem of identity' is 
primarily how to avoid fixation and keep the options open.76 
It may be proposed that adopting or mixing different cultural identities is a result of 
globalisation which is rendering the world a 'smaller' place, especially in 
communicative, technological and economic terms. Global connections are 
increasingly being established for the purpose of conducting business. For example, 
there is an increasing trend of expatriates, immigrants and refugees establishing 
business links between their n e w country of settlement and country of origin. 
Familiarity with both economies and cultural practices provides m a n y advantages and 
creates transnational identities where individuals associate with both nations.77 
Transnationalism primarily focuses on activities such as work to link individuals to 
no 
two or more countries. A s discussed in Chapter Three (pp. 69-70), many 
newcomers have managed to forge transnational links using social networks to 
establish business connections based on cultural identity. Transnationals are 
increasingly dismissing the idea of either permanently returning to the homeland or 
wholly assimilating to the host society. Instead they are concerned with both 
foreignness and belonging; simultaneously being 'here and there'. Globalisation has 
ensured fast and efficient transport and communication that challenges the traditional 
notion of locality, place and identity. This demonstrates that the separation of 
community and identity from place does not exclude location from the equation but 
merely relativises it.79 
This transcendence of cultural location inexorably creates a reidentification process of 
simultaneously identifying with the culture of origin and the adopted host nation 
7
6HyllandEriksen,p. 143. 
Minoo Moallem, '"Foreignness" and be/longing: transnationalism and immigrant entrepreneurial 
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culture. The in-between nation space, carries with it notions of the insider/outsider 
process of hybridity. Establishing an identity as self and citizen in a hybrid context 
allows for choice in the mixing of cultural elements. The result is a melting together 
of different 'authentic' cultures, while continually creating a new blend of identity 
which is highly authentic in itself.81 
The term hybridity has its origins in biology and botany but has been adopted by 
social scientists to indicate change, the formation of identity and the melding of 
language such as Creole and pidgin. Hybridisation is not simply a blurring of the 
cultural boundaries but a crossing of these boundaries in a myriad of possible 
oo 
combinations. Although the outcome of a hybrid identity appears to be the answer 
to successful adaptation in a new country, individuals also report confusion and the 
difficulty of the process. Hybridity does not always provide a place of total comfort 
or a complete sense of self as it can reflect the crises of being caught 'in between' two 
worlds, belonging to two places with two pasts but fully to neither. 
Ultimately hybridity is best seen as a process rather than a description and although 
the outcomes are largely beneficial for both host nation and newcomer, the process 
can also be complicated and confusing.84 A s was mentioned in the previous chapter, 
having the opportunity to tell their story renders narrative a particularly therapeutic 
tool for newcomers to construct their identity. The Persian Baha'i refugees in this 
study appear to have socio-political, ethnic and religious elements which m ay impact 
on the formation of their identity and it is predicted that these aspects will be played 
out in their life history narratives. 
Conclusion 
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The renegotiation of ethnic, religious, national and other identities for newcomers is 
an ongoing process that encompasses complex and multilevel social aspects. 
Attaching meaning to place offers an awareness of 'home', both in a physical and 
social capacity, which facilitates sense of belonging to both environment and 
community. Being torn away from physical and social space disrupts sense of 
belonging and identity which must be renegotiated in a new, foreign land. There 
appears to be an increase in nationalistic identity in some corners of society, reflected 
in a growing effort to revitalise culture and revive language and customs. However, 
some believe that such acts of patriotism are turning into paranoid nationalism. 
The historical absence of welcome for non-whites in Australia and the pre-eminence 
of 'Christian' Anglo structures have contributed towards the limitations of tolerance 
for diversity in this multicultural nation. M a n y host societies, to differing degrees, 
feel their notion of 'home' is under threat and harbour a fear of being overrun by 
newcomers. This has led to antagonistic attitudes which have been reflected in 
government immigration policy. Citizenship offers civil privileges in return for 
loyalty, however, refugees w h o are willing to pledge allegiance to their new land are 
often denied the opportunity. Such social exclusion deprives newcomers of a 
fundamental sense of belonging, affecting sense of identity. 
Sense of identity also stems from relationships with others, such as ethnic and 
religious affiliations. There are varying types of religious and ethnic relations and 
degrees of visible difference such as skin colour which contrast with Western notions 
of Christianity and whiteness and therefore historically have been a major hurdle for 
some newcomers. M a n y ethnic groups to Australia have maintained cultural identity 
through the establishment of various places of worship which act as meeting grounds 
for both religious practice and social activities. However, deliberate destruction of 
places of worship and other holy sites through topocide may be seen as a direct attack 
on collective religious identity. 
While newcomers negotiate identity in a new land, it appears Australians are still 
searching for a c o m m o n national identity. M a n y images have been associated with 
Australians, but one which is juxtaposed against the xenophobic fear and intolerance 
is the effort to maintain a true multiculturalism. The ideal of multiculturalism may 
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highlight ethnic separation and difference but it m a y also encourage newcomers to 
adopt a transnational or hybrid identity which allows freedom to choose the degree 
and which aspects of culture they wish to maintain from their country of origin and 
country of settlement. This process is often difficult and confusing, and/or it may 
result in a new, authentic and comfortable identity. 
Transnational, hybrid and cosmopolitan identities represent forms of collective 
affiliation which transcend national boundaries. Consequently, attachment to 
geographic place is superseded by belonging to larger social global networks. 
Adherents of the Baha'i faith are predisposed to the ideal of a 'global citizenship' 
which may facilitate their adjustment to any foreign land. This willingness to accept 
other cultures in a global togetherness m a y result in a smoother and quicker transition 
in the adoption of hybrid and global identities. 
The flowering debate about the issues discussed in this chapter is evidence of its 
current significance and importance, and demonstrates the complexity of 
comprehending factors such as the renegotiation of migrant and refugee identity. The 
importance of ethnic and religious identity will be elaborated on in the next chapter 
with particular reference to Persian, Baha'i and diasporic identity, before the refugees 
are introduced and analysis of their narratives begins. 
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C H A P T E R 
SIX 
The significance or not of Persian, 
Baha'i and 'Diasporic' cultural 
contexts 
The importance of various identities such as national, ethnic and religious identity 
were discussed in the previous chapter, in reference to the impact they have on 
negotiating new identities and the adaptation process to a new land. Culture is a very 
common means by which to define identity and consider relative difference to other 
groups. In this chapter, consideration will be given to the relevance of three 
'cultures': the Persian culture, the culture of the Baha'i religion and the culture of a 
diaspora. The aim of this chapter is to analyse these specific 'cultures' which will 
assist to contextualise and provide a deeper understanding of the participants' identity 
renegotiation and the impact it had on their adaptation. 
The first section of this chapter involves an exploration of Persian cultural identity, 
focussing in particular on core cultural values such as hospitality, 'saving face' and 
maintaining harmonious social relationships. In addition, this section considers some 
key cultural values and a distinctive style of communication such as expression of 
emotion. The second section will examine Baha'i identity as the Baha'i religion is an 
added cultural layer (with some influences from Persian culture and Islam) with 
distinctive central tenets, administration, mission, ritual life and position on arts and 
language. Lastly, the particular features of diasporic or refugee culture will be 
discussed as it m a y represent a cultural layer locating the Baha'i identity in the 
common experience of being a diaspora. At the end of this chapter, the participants of 
this study will be introduced before the in-depth narrative analysis commences in the 
following chapters. 
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Persian culture and identity 
Core cultural values 
Persian culture is rich in traditions that cross national, ethnic and religious identities. 
The dominance of such identities is important as it determines h o w core cultural 
values are enacted. Persian social interaction involves enormously complex patterns 
of etiquette which include notions of 'inside' and 'outside' society, the importance of 
a favourable family reputation, formal face keeping behaviours, and ritualised 
behaviours of courtesy and politeness intended to maintain harmonious social 
relationships. 
To the rest of the world Iran has become synonymous with Islam. Many Iranians, 
however believe Islam and traditional national identity have been at continuous odds 
since the seventh century Islamic-Arabic attack on the previously Zoroastrian Iran, a 
situation aggravated by the second Islamic wave during the 1979 Revolution.1 This 
struggle for dominance of identity is an important one as it reflects h o w principal 
cultural values are expressed. 
The objective of the last Shah of Iran, to establish a strong national identity which 
revered the country's original history, manifested in the fundamental and highly 
symbolic change of the country's name from 'Persia' to 'Iran'. This change aimed to 
emphasise the original ancestral Iranians or Aryans as opposed to the invading 
Arabs.2 The Shah, w h o was under heavy European influence, attempted to downplay 
the significance of Islam by ordering m e n to shave their beards (a religious 
connotation) and w o m e n to cease wearing the hijab. H e also renamed towns in 
honour of pre-Islamic kings and heroes and reduced the power of the mullahs by 
modernising and Westernising Iran.3 
Ayatollah Ruhollah Khomeini's (1979-1989) anti-nationalistic policies were 
implemented as a direct reaction to the previous Shah's attempts to establish a 
Frank Lewis & Puran Stevens, Iranian refugees in America: a cross- cultural perspective, US Baha'i 
Refugee Office, National Spiritual Assembly of the Baha'is of the United States, http://bahai-
library.org.articles.lewis.refugees.html, 1986, accessed 7 February 2005. 
Pejman Yousefzadeh, 'Iranian nationalism', Persian Journal, 
http://www.iranian.ws/iran_news/publish/article_1639.html, 10 March 2004, accessed 7 February 
2005. 
Yousefzadeh. 
114 
stronger Iranian identity. Khomeini saw nationalists as a threat to his theocratic 
objectives of having one great Islamic nation.4 H e thus made a concerted effort to 
strengthen the Islamic identity in Iran by: 
...de-emphasising the notion of Iranian nationality in every official 
government statement. In many government documents even the name 
"Iran" was omitted; destroying thousands of Iranian historical places 
[including] Persepolis;... incorporating many new Arabic words and 
phrases into the Persian language in a deliberate attempt to further 
damage and weaken the Persian language; de-emphasising the roles of 
great Iranian poets and heroes who were free thinkers or were against 
Islamic rule in Iran; and removing the Lion and Sun symbol...from the 
Iranian flag...5 
Today, national, ethnic and religious identities appear to jostle for pre-eminence in 
Iran. However, it seems there m a y be a movement in modern Iran to maintain a 
national identity that is separate from the state religious identity of the Islamic 
Republic. A cultural montage and a yearning for pre-Islamic times or a pre-
Revolutionary period appears evident.6 The ancient civilisation of the Persian Empire 
is a source of great pride to many Persians and is steeped in cultural tradition to which 
rj 
many are looking for their primary identity. 
The struggle for a dominant national or religious identity has had little effect on some 
fundamental cultural traditions such as those governing social interaction but poses a 
threat to those w h o favour an Islamic theocratic identity. Consequently, some of the 
key values that will be addressed in the following section include the core cultural 
traditions surrounding etiquette, humility, respect, saexsiaet, tce'arof and ehteram. 
Adhering to such traditions of social interaction ensures the continuation of 
harmonious social relationships. The following section draws extensively from the 
findings of William 0 Beeman, w h o has been a key scholar in the area of Persian 
cultural discourse since the 1970s. Other cultural elements that are negotiated in 
Lewis & Stevens. 
5
 Lewis & Stevens. 
Hamid Naficy, The making of exile cultures: Iranian television in Los Angeles, University of 
Minnesota Press, Minneapolis, 1993, p. 25. 
Yousefzadeh. 
i. 
115 
discourse include the complex intricacies of face-to-face interaction within Persian 
culture.8 
Core cultural values are intertwined with cultural communication behaviour. This is 
fundamentally represented in the basic Persian interaction schema symbolising 
stability within the system of social life where predictability creates a sense of 
security.9 There is a pervasive contrast between 'inside' and 'outside' society, where 
the inside is revealed as the centre of the most intense personal feelings and reserved 
for the company of immediate family, while the outside is the realm of controlled 
public expression such as politeness and proper appearance and behaviour. Inside 
expression becomes much freer whereas outside expression is more restricted.10 
W h e n one is 'exposed' to public eyes, one becomes hypersensitive to being treated 
respectfully.11 
Much of Persian culture is focussed around etiquette in social relations in which the 
family is the centre. Appropriate cultural social interaction with others sends 
messages about the status and reputation of one's family. The nuclear family is an 
all-important unit of social organisation and people are seen as belonging to a family 
rather than standing as individuals. Subordinating one's immediate needs to the needs 
of family, close friends and relatives is valued with the implicit assumption that it will 
be reciprocated. Self esteem for Persians is culturally bound up in family identity, 
family success and in the emotional support provided by family members.12 
Maintaining the family's (good) reputation is a priority for all members. In return, 
each family member can expect the same commitment from the other family members 
which fosters interdependence in social relationships.13 
William O Beeman, Language, status and power in Iran, Indiana University Press, Bloomington, 
1986 p. 1. 
William O Beeman, 'Emotion and sincerity in Persian discourse: accomplishing the representation of 
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Proper socialisation is a direct reflection on upbringing and one's family. A 
favourable family reputation is also reflected by upholding societal norms in 
interaction and people w h o do not conform to such norms are considered 
dishonourable, perceived as ignorant and considered as coming from a deprived 
background.14 This Persian cultural pattern of formality 'is expressed in public life 
not only by dress but by courtesy, reciprocity in hospitality and respect towards the 
older generation'.15 Such formal social traditions are also expressed in the complex 
concept of saexsiaet, (shaksiat) which has been described as 'personality', 'character', 
'honour', 'self-respect' and 'social standing'. It is reflected in behaviour, educational 
background and is also related to correct socialisation and upbringing.16 A person's 
saexsiaet is perceived as indicative of a person's self-respect: the more polite a person 
is, the more saexsiaet they have. Demonstrating earnest consideration for the feelings 
of others simultaneously upholds one's o w n face, or reputation in the community. 
Thus, every person is attuned to maintaining or enhancing an interlocutor's face in 
order to have his/her face similarly maintained or enhanced. People also attend to 
each other's 'faces' in order to secure the smooth continuation of their friendly 
relationships.18 
Another form of ritualised social tradition is demonstrated by the intensification of 
'outside' or polite formal behaviour and communication, known as tce'arof Tce'arof 
is an Arabic word meaning 'mutual recognition', which functions as a tool for 
negotiating relationships.19 Tce'arof'is an enormously complex subject, which is often 
seen as consisting of exercising proper behaviour toward others, particularly guests. 
It involves using polite language, giving food or gifts, paying compliments or 
showing regard for those w h o are worthy of respect in order to demonstrate 
selflessness and humility. 
Tce'arof has been described as 'compliment(s), ceremony, offer, gift, flummery, 
courtesy, flattery, formality, good manners, soft tongue, honeyed phrases, respect'. 
14Koutlaki,pp. 1738-1739. 
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Bluett describes tce'arof as an elaborate courtesy exchanged particularly when 
Persians greet and inquire of the welfare of family members.21 Tee 'arof 'is a ritualised 
behavioural expectation which involves the stages of an offer, its denial and the 
persistence or redirection of the offer, whether it be tea drinking or going through 
doors.22 'A very strong social convention is that any offer or invitation must be 
refused at least once and often more than once as a matter of course, resulting in the 
r\r% 
initiator's stronger insistence'. Such insistence is seen as a sign of cordiality, 
warmth of feeling and consideration of their guests and concern for their needs.24 
Ehteram or 'honour', 'respect', 'esteem' and 'dignity' establishes the positions and 
statuses of those interacting with respect to one another and is shown through the 
adherence to the established norms of behaviour according to the addressee's position, 
age, status and relationship. Ehteram is one of the basic aims behind polite behaviour 
and is demonstrated to others through the use of appropriate address terms, 
conformity to the rules of ritual politeness {tce'arof) and other conventions.25 Ehteram 
is achieved through the use of expressions of desirability of the addressee's company, 
demonstration of concern about their comfort and welfare and interest shown in their 
affairs.26 In relationships, individuals anticipate each other's needs and provide for 
the other without thought of self27 Raising a person's status can be accomplished 
OH 
through the use of highly elaborate phraseology, complimenting and flattery. 
Core cultural communication 
There is a great deal of overlap between core cultural traditions and communications 
as values are reflected through negotiated interaction and discourse. There is much 
traditional etiquette surrounding Persian social interaction and discourse, which 
involves portraying a favourable family reputation and upholding formal face keeping 
behaviours, courtesy, politeness and formality. Achieving these aims can be done, for 
"Bluett, p. 192. 
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example, through interaction that involves the intensification of communication 
behaviour in order to demonstrate depth of feeling and sincerity. 
Culture provides basic frames that cue individuals to appropriate language behaviour 
for any situation. Persians manipulate stylistic dimensions of their language, so what 
is perceived is not merely a result of a formal logical process, but that of a social 
process involving traditional customs of negotiation.29 These language schemas 
provide for a rich play of linguistic expression.30 Belonging to a culture allows a 
person to 'read' many subtle stylistic dimensions which sends multiple messages of 
expression and social negotiation. However, there m ay be many layers of influence 
within a culture. For example, modern Iranian culture has influences from Persian, 
Islam, Arabic and many other minority religious cultures. Consequently, the 
following information may alternate between Islamic, Persian, and Iranian cultural 
traditions. 
Intensifying communication behaviour in order to emphasise a point can be portrayed 
through the elaborate complexity of rhyme, meter, imagery, and word play in classic 
Persian poetry and in the lyrics of traditional Persian music. These two modes of 
artistic expression traditionally convey the feelings of everyday social interaction with 
clearly denunciated inside and outside structures. 
The intensification of communication behaviour is also used in order to portray depth 
of emotion. For example, sincerity in expressing sorrow, grief, regret or anger, is 
achieved when conversation is highlighted through the use of high-pitched voice, 
increased volume and rapidity of speech.31 In addition to asserting sincerity, the 
addresser may feel the need to swear an oath such as 'I swear', 'on the death of, 'my 
mother', 'my child', 'name of someone dear', 'by God' and 'God is m y witness'.32 
Other emotions which involve particular demonstration of depth of feeling are the 
expressions of grief and tragedy which are associated with a person's depth, 
Beeman, Language, status and power, p. 202. 
Beeman, Language, status and power, p. 10. 
Beeman, 'Emotion and sincerity', p. 19. 
Beeman, 'Emotion and sincerity', pp. 19-20. 
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thoughtfulness, sincerity, and religious devotion. Competently communicating the 
Persian experience of sadness and grief is essential to establishing personal depth and 
public expression is highly encouraged, especially during rituals of mourning.33 
The manner in which grief is expressed by Iranians is intrinsically linked with 
religious devotion to Islam and the martyrdom of the Shi'ih I m a m Hosain. Thus, 
grief should be publicly demonstrated in a manner which is motivated by religion, 
faith and love for the Prophet: 
...it embodies a vision of the tragic and of grief as a religiously 
motivated emotion; and it invokes a paradigmatic cluster of emotions: 
guilt, repentance, and total fusion and identification with the martyrs.34 
The above quotation links the intensity of emotional expression to the special 
relationship Persians have with the history of religious martyrs. In her autobiography, 
2003 Nobel Peace Prize winner, lawyer and human rights activist, Shirin Ebadi, also 
describes this glorification, especially during the war with Iraq. There is: 
...a cult of martyrdom...gloried human sacrifice in the name of 
Islam...this engorged enthusiasm for martyrdom and the aesthetic of 
death...every other street was renamed for a martyr...Unfortunately 
Iranians are at heart hero worshippers...Perhaps other cultures also 
believe in heroes, but Iranians do so with a unique devotion. Not only 
do they fall in love with heroes, but they are in love with their love for 
them.35 
It appears reverence for martyrdom is tied both to traditional notions of religion and 
Persian national culture. Such glorification becomes the embodiment of h o w Persians 
emulate heroes and identify themselves through expression of the depth of their 
emotion. 
The jostle for dominance of such national, ethnic and religious cultural identities is 
vital as it determines h o w core cultural values are played out. Traditional social 
interaction involves complex patterns of formality and etiquette including the 
Naficy, p. 15. 
4Naficy, p. 15. 
Shirin Ebadi, Iran awakening; from prison to Peace Prize: one woman's struggle at the crossroads 
of history, Rider, London, 2006, pp. 61-62 & 147. 
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importance of family reputation, face keeping behaviours, and consideration of 
courtesy and politeness in maintaining harmonious social relationships. 
Many of these key cultural components are articulated through language use as social 
interaction is compounded by expectations governing cultural discourse tactics such 
as the intensification of communication behaviour in order to portray sincerity and 
depth of emotion. The adherence of the established norms of behaviour can also 
reflect religious devotion and an important identification with and reverence for 
cultural heroes and religious martyrs. This demonstrates that some cultural attributes 
are indelibly linked with aspects of Persia, Iran and Islam, serving to merge national 
and religious traditions into the one cultural identity. 
Baha'i culture and identity 
Organisational culture and identity 
Although the history of the Baha'i faith was discussed in Chapter T w o and religious 
identity outlined in Chapter Five, Baha'i culture and identity are specifically 
elaborated on here in an attempt to explain h o w global customs, rites, rituals and 
ceremonies of the organisation can be considered as a cultural layer also contributing 
to identity. It appears though, that Baha'is do not have a distinct culture in terms of 
stylistic artistic expression through mediums such as music, dress, literature and 
architecture. In addition, it seems that the Baha'i religion is scaffolded by Persian 
cultural elements that are at times fused with aspects of Islam. 
Rather than predominantly adopting the culture of a particular ethnic group, the 
Baha'i faith, being the second most geographically widespread religion in the world 
after Christianity, has largely evolved into a cosmopolitan religion with a global 
outlook. Consequently, the usual cultural elements that might define some ethnic and 
religious groups are not obvious. There is no particular defining music, dance, food 
or costume applicable to all Baha'is and this is acknowledged by religious texts, 
' -The Guardian clearly stated that at this early stage of the Dispensation there is no 
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such thing as Baha'i art, music, architecture or culture. These will doubtless emerge in 
the future as a natural outgrowth of a Baha'i civilization'.36 
Despite lacking a defining culture in the sense of stylistic expression, there 
nevertheless exists a culture within the organisation of the Baha'i faith through its 
beliefs, administrative structure, rules and regulations. It can therefore be assumed 
that an adherent's identity is shaped through membership, engagement and immersion 
in these intricate workings and activities. Aspects that contribute to Baha'i identity 
and its organisational culture will be discussed below, such as people, places, 
pilgrimage, observances and ceremonies, and central tenets. 
Key people and places are extremely important to the history of any religion, 
particularly surrounding the establishment of a faith. The central people around 
which the Baha'i faith revolves include the founders of the faith such as the Bab, 
Baha'u'llah, 'Abdu'1-Baha and Shoghi Effendi. Other prominent Baha'is w h o are 
held in high esteem and considered part of Baha'i history includes the early believers, 
also known as the 'dawn-breakers'. In addition, there are Baha'is w h o were given 
honourable titles for their service, such as the nineteen apostles of Baha'uTlah, hands 
of the cause, letters of the living, branches and leaves, nineteen Western disciples of 
'Abdu'1-Baha and knights of Baha'u'llah.37 
Visitation and paying homage to such key figures and sites is done through 
pilgrimage which, as discussed in Chapter Five (pp. 104-106), is a significant 
expression of religious identity. The Baha'i holy book, the Kitab-i-Aqdas, mentions 
two places of pilgrimage, the house of the Bab in Shiraz and the house of Baha'uTlah 
in Baghdad3g Due to the destruction or inaccessibility of these places, pilgrimage is 
predominantly made to the Baha'i World Centre in Haifa, Israel to visit the tombs of 
Baha'uTlah, the Bab and 'Abdul-Baha39 'Abdu'1-Baha stated that 'pilgrimage should 
Universal House of Justice, 'The importance of the arts in promoting the faith,' Compilations, 1996 
Ridvan message of the Universal House of Justice to the Baha'is of the world, p. 57. 
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be carried out in a state of utter humbleness and devotion. Otherwise it is not true 
pilgrimage; it is a form of sightseeing'.40 
Baha'i religious identity is also based on its central tenets which are structured around 
the global ideology of the 'oneness of mankind'. The central tenets of the Baha'i 
faith, outlined in Chapter T w o (p. 39), shape the identity of Baha'is worldwide and 
the administrative structures reflect the strong implicit values of democracy. 
Perhaps one of the most important determinants of cultural identity is language. 
Although the Baha'i faith does not stipulate the use of a particular language such as 
Hebrew in Judaism, it does promote the eventual use of a universal auxiliary language 
for the purposes of bridging the communication gap between the united people of the 
world. However, certain phrases are currently recognised and used amongst Baha'is 
and include the term Allah-u-Abha; this is a verbal greeting that translates to 'God is 
most glorious' or 'God is all glorious'. Insha'llah is also often used, which translates 
to, 'if God wills' and although this is an Arabic phrase many Baha'is, and especially 
Persian Baha'is, use it.41 
Probably the most common visible elements of religious identity are celebrations and 
daily observances. The Baha'i calendar, to which adherents refer to for celebrations, 
holy days and observances, is dated from 1844 and is based upon the solar year. Each 
month comprises of nineteen days within nineteen months, with four Intercalary 
Days.42 Other important observances on the Baha'i calendar include the period of 
fasting which falls between 2n d and 20th of March, where Baha'is abstain from food 
and drink between sunrise and sunset. Another time of celebration is Ayyam-i-Ha: 
these four days (or five in a leap year) are known as Intercalary days, which occur 
before the Fast in the last month of the Baha'i year43 Some Baha'i celebrations have 
similarities to Islam and/or Persian national customs. For example, N a w Ruz which 
literally means N e w Day, is the new year celebration considered a holy day in the 
Baha'i calendar. It has been adapted from the ancient Persian cultural tradition of 
40
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New Year and occurs on the Spring Equinox on 21 March. Additionally, Chryssides 
observes that 'the Baha'i month of fasting corresponds to Ramadan, and the list of 
those who are exempt is almost identical in both faiths'.44 
One of the most important daily religious observances includes specific rituals 
surrounding prayer. Baha'uTlah stated that 'congregational prayer, in the sense of 
formal obligatory prayer which is to be recited in accordance with a prescribed ritual 
as, for example, is the custom in Islam where Friday prayer in the Mosque is led by an 
Imam, has been annulled in the Baha'i Dispensation'.45 Instead Baha'is are instructed 
to pray every morning and evening in private, while facing the Qiblah. The Qiblah or 
'point of adoration' for Muslims is Mecca while the Qiblah for Baha'is is the Shrine 
of Baha'uTlah at Bahji in Israel. Prayer is a religious obligation and is to be preceded 
by ritual ablutions or washing of the hands and face. The recital of one of three 
prayers designated by Baha'uTlah, is obligatory to all Baha'is of mature age. T w o of 
the prayers involve ritual movement and prostration and the believer is free to choose 
which of the three prayers to recite each day.46 
It is also decreed that Baha'is engage in deepening or studying the faith in order to 
become familiar with the holy writings, the history of the faith, the administration and 
current issues. It is believed that deepening forms the basis of individual 
steadfastness in the faith.47 This perhaps better equips Baha'is to teach the message 
of their faith to others. Teaching is instructed to all Baha'is and results in many 
adherents holding 'firesides', or meetings in one's home for the purpose of teaching 
the faith. Firesides are highly encouraged and suggested to be held on a monthly 
basis.48 Another form of teaching involves 'pioneering' or leaving one's home and 
relocating to a new area. This differs from traditional missionary work as pioneers 
are generally expected to be self-supporting. They aim to become part of their new 
community in all aspects through working there, participating in community activities 
and supporting the local government and its institutions.49 Pioneering is held in very 
high regard within the Baha'i faith, 'pioneering is the equivalent of martyrdom and 
^ George D Chryssides, Exploring new religions, Cassell, London, 1999, p. 258. 
Baha'u'llah, The Kitab-i-Aqdas, Baha'i World Centre, 1992, p. 172. 
Smith, p. 274. 
47
 Wendi Momen, p. 68. 
48
 Wendi Momen, p. 223. 
Baha'i International Community, The Baha 'is, UK, 1992, p. 49. 
124 
suffering. They will reap the same fruits as the early believers for their sacrifices'.50 
It is believed that pioneering also serves to build a sense of community as the pioneer 
'is not only inspiring and useful to his future post but is also going to be a source of 
help and inspiration in his o w n community'.51 Persian Baha'i refugees have been 
encouraged to use their forced exile as an opportunity to pioneer.52 
There are other formal ritual observances and rites within the Baha'i faith that are 
associated with such activities as regular gatherings, marriage, divorce and burial, 
which provide a more distinctively Baha'i culture. A brief overview of some of these 
observances is given as they represent important aspects of familiarity and constancy 
in a foreign land. For example, the Nineteen Day Feast is a ritual event consisting of 
the gathering of Baha'is every nineteen days, w h o reside within a particular locality. 
It is usually held on the first day of each Baha'i month and is comprised of three 
sections dedicated to consultation/administration, worship/devotional and social 
fellowship. It is not obligatory for Baha'is to attend Feasts, but it is highly 
encouraged and generally only Baha'is are permitted attendance.53 
Additionally, the formal ritual of marriage is highly recommended but also not 
obligatory for Baha'is. Both parties must be at least fifteen years of age, be 
consenting and have the consent of both parents. The only obligatory requirement is 
the recitation of the Baha'i marriage v o w by both parties, comprising of: ' W e will all, 
verily abide by the will of God'.54 Similarly, divorce is not forbidden but strongly 
condemned in the Baha'i faith. A period of separation consisting of one year of 
waiting or a 'year of patience' must be observed before the divorce can proceed. The 
purpose of this year is an attempt to reconcile the parties and save the marriage. 
Baha'i rites concerning death and burial are quite specific. According to Baha'i law, 
cremation of the body upon death is forbidden and the body must not be transported 
National Spiritual Assembly of the Baha'is of Canada, 'Quickeners of mankind: pioneering in a 
world community', Compilations, 1980, p. 106. 
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more than one hour from place of death. The body should be wrapped in silk or 
cotton and a ring placed on the finger bearing the inscription, 'I came forth from God, 
and return unto Him, detached from all save Him, holding fast to His Name, the 
Merciful, the Compassionate'. The coffin should be made of crystal, stone or fine 
hard wood and a specific prayer is recited before the body is interred.56 
Culture expressed through stylistic art mediums 
In addition to formal rites, observances and rituals within an organisation, other 
elements add to the culture such as recognised symbols and iconography. There is 
little in the way of distinctive Baha'i iconography, however, a well-known symbol of 
Baha'i religious identity includes the nine pointed star which is a Sufi symbol 
erj 
representing 'the nine forces of the spiritual universe'. This symbol is often used as 
a decorative motif on many objects such as jewellery, books, gravestones and 
buildings. Similarly, many Baha'is wear jewellery engraved with the ringstone 
symbol, which represents God's link to humanity through the prophets. The 
adornment of such emblems serves to identify Baha'is, much in the same way that 
wearing a cross may identify Christian believers. 8 
Calligraphy is considered to have a special place in Iranian traditional culture.59 It is a 
highly regarded art medium, which reflects the Islamic emphasis on the importance of 
the word of God.60 A calligraphic display, known as 'The Greatest Name', or Ya 
Baha'u'l-Abha or 'God the Most Glorious', is commonly used as a wall hanging to 
decorate Baha'i homes. These wall hangings are 'often framed and displayed in a 
position of honour'.61 This calligraphic symbol is used in Baha'i Houses of Worship 
and is a recognised image within the Baha'i community. M a n y Baha'is also place 
photographs of 'AbduT-Baha in their homes but never those of Baha'uTlah due to a 
mark of respect for his sanctity.62 
Wendi Momen, p. 48; Smith, pp. 96-97. 
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Nine-pointed Star The Ringstone Symbol The Greatest N a m e 
Figure 6.1 Baha'i symbology of the nine-pointed star, the Ringstone symbol and The Greatest Name. 
Source: Baha'is of the United States, Baha'i symbols, http://www.bahai.usftahai-symbols, accessed 25 
July 2007. 
Figure 6.2 Photograph of 'Abdu'i-Baha, son of the prophet, Baha'u'llah. 
Source: Wikipedia, Abdu'I-Baha, http://en.wikipedia.org/wiki/Category:Pictares_of_%60Abdu'l-
B a h % C 3 % A l , accessed 25 July 2007. 
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Unlike some well recognised symbols and iconography, there is no distinctive form of 
Baha'i dress.63 Although he generally transferred matters of dress to the discretion of 
the individual, Baha'u'llah warned against transgressing the bounds of respectability 
and urged exercising moderation.64 Likewise, Shoghi Effendi instructed Baha'is to 
'be modest and moderate in their dress'.65 
Concerning the culture of stylistic artistic expression, Shoghi Effendi 'pointed out that 
there is, as yet, no such thing as Baha'i art although there is no doubt from statements 
in the writings that a wonderful efflorescence of n e w and beautiful arts m a y be 
anticipated in the future'.66 Despite this currently being the case, 'there is no 
objection, of course, to the use of the phrase 'Baha'i artist' but at this point in time in 
the Baha'i Dispensation w e should not use the term 'Baha'i art', 'Baha'i music', or 
'Baha'i architecture".67 
Much architecture at the Baha'i World Centre in Haifa, Israel is classical (largely 
Greek) in inspiration, but other buildings, particularly the Houses of Worship aim to 
reflect the indigenous styles of their localities.68 Similarly, music in the Baha'i faith 
is extremely diverse, reflecting different cultural and musical traditions as opposed to 
a distinctive Baha'i style.69 However, the melodious chanting of prayers associated 
with Islamic culture has been carried over into the Baha'i faith from Persian Islamic 
culture. Music is highly regarded in the Baha'i faith and 'Abdu'I-Baha stated that 
'the art of music is divine and effective. It is the food of the soul and spirit'70 
Although the Baha'i teachings do not prohibit dancing to music, Shoghi Effendi 
emphasised it should conform to Baha'i standards of modesty and chastity.71 
Regarding cinema and film, Baha'is are permitted to act in and watch movies, but 
Shoghi Effendi deplored the excessive corruption that existed in the industry and so 
"Smith, p. 19. 
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discouraged movie acting as a career. H e recognised the value of stage productions 
and film as a tool for mass teaching of the Baha'i faith and stated that Baha'i 
historical events could be dramatically portrayed, but again there could be no 
portrayal of any Manifestation of God, as this would be irreverent.73 
Key people and places are pivotal in the history of a religion and paying homage to 
such prominent figures and sites can be achieved through pilgrimage. The central 
tenets, administrative structure, formal rites, rituals, observances and ceremonies of a 
religion can dictate h o w adherents behave and reflect the customs and way of life of a 
particular group which m a y be labelled as 'culture'. However, it has been proposed 
here that it is debatable whether Baha'is have a specific culture regarding a particular 
artistic style expressed through such mediums as dress, music, literature and 
architecture. This may be partly due to the cosmopolitan nature of the Baha'i faith, 
which is reflected in the diverse range of ethnic backgrounds from which Baha'is 
come. In addition, there appear cultural aspects of the religion which resonate with 
Islamic religious culture, such as the historical origin and emphasis on calligraphy as 
a revered art form and the melodious chanting of prayers. This has been merged with 
aspects derived from Persian culture, such as the timing of the annual Fast and the 
celebration of the N e w Year or N a w Ruz. One therefore cannot argue strongly for a 
distinct Baha'i culture. The Baha'i religion has regulated social institutions which 
provide patterned customs, religious behaviour and guidelines for presentation of self 
that may distinguish them culturally from other non-Baha'i Persians. These 
institutions and norms reflect a commitment to democracy and perhaps rationality and 
modernity. 
Diaspora/refugee culture and identity 
The word 'diaspora' is derived from the Greek diaspeiro meaning 'to distribute'. It is 
a compound of speiro, 'to sow/scatter' like seed, and dia 'from one end to the other'. 
Vertovec describes a diaspora as any population w h o has been deterritorialised and 
currently inhabits a land that is not the country of origin.74 The term became 
Smith, p. 105. 
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associated with suffering, loss and victimisation and usually pertains to the Jewish 
Greek and Armenian experiences of being a dispersed people with a c o m m o n 
religious and cultural heritage.75 However, the modern use of diaspora has broadened 
to describe 'members of ethnic and national communities, w h o have left, but maintain 
links with, their homelands'.76 
Diaspora culture and identity can take one of three forms. Firstly, the group may 
blend completely with the host nation, in which case and as will be argued, it is 
debatable whether they continue to meet the criteria for a diaspora. The second form 
of identity has two elements; the first group m a y resist the host nation in an attempt to 
retain original culture, such as the Iranian diaspora which m a y (secondly) coincide 
with adopting a collective identity based on a c o m m o n traumatic experience. Lastly, 
individuals as well as the diaspora as a whole m a y adopt a third, unique and 
hybridised form of identity, incorporating cultures from both host nation and country 
of origin. This section of the chapter will examine diaspora culture and identity from 
the perspectives of the wider Iranian national diaspora and the more specific religious 
case of Baha'is in exile. 
Iranian diaspora 
The modern Iranian diaspora predominantly stems from the 1979 Revolution. In 
some cases, Iranian exile identification was fuelled by anti-Khomeinism and the 
linguistic nationalism sanctioned by the Government in pre-Revolutionary Iran.77 A s 
a direct result of this religious and nationalistic struggle, Iranian refugees have often 
used the Islamic Republic and the surrounding events of the Revolution as a reference 
point for re-defining themselves. Their escape 'from a politically oppressive regime 
becomes the core of community identity in exile'.78 Thus, 'the revolutionary events 
remain a defining event in the life of Iranian exile communities and in their current 
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adaptation in host societies'. This reflects the earlier discussion (pp. 113-114) 
regarding the exiled community embracing the rise of a n e w nationalism in Iran, 
based on pre-Islamic history. 
In addition to a diasporic identity based on nationalism, there are some ways in which 
exiles and refugees reflect particular patterns of learned behaviour and values which 
arise out of a c o m m o n experience. A s mentioned in Chapter Five (p. 101), the 
common experience of trauma and suffering can prove a strong bonding agent, where 
the experience can generate its o w n language, communicative strategies and diaspora 
identity.80 The collective identity derived from their experiences generates an 
'understanding of h o w geographically disassociated people manage to construct social 
kinship'.81 
In Robin Cohen's criteria of common features of a diaspora, he outlines that the group 
must characterise a longing to return, as well as an idealisation, nostalgia and 
SIO 
mythologisafion of the ancestral home. Naficy observed the Iranian exile 
community in Los Angeles as mythologising Iran to such an extent that it was no 
longer a place but a construct; an imagined wish or desire. This mythologisafion 
included the elevation of what would be considered B grade quality film in Iran, to 
represent 'souvenirs of an inaccessible homeland, irretrievable memories of 
childhood, a former prosperous lifestyle, and a centred sense of self. Naficy 
suggests that mythologisation and nostalgia can help to repair identities in exile and 
also appeal to origins and commonalities. But he also notes that this is mainly 
applicable if the nostalgic memories were generally fond and positive. In many 
cases it is collective repressing/forgetting or deliberate misreading of the past that 
symbolically creates a sense of communal cohesion and an exile solidarity. 
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In addition to the mythologisafion and nostalgia, Ghaffarian's study of Iranians in the 
United States showed many of her subjects hoped to return to Iran one day when the 
political situation improves. In relation to this, many subjects saw their stay in the 
United States as temporary. Subsequently, they did not interact largely with the host 
society, tending to associate almost exclusively with each other. However, 
Ghaffarian's sample failed to distinguish between refugees and immigrants and those 
of different religions and ethnicities. Similarly, Khalili in her survey of Iranians in the 
United States found her respondents created cocoons by limiting interaction to the 
88 
Iranian communities. Furthermore, Heidary's survey outlined the importance of 
considering not only differences across cultures but also differences within the Iranian 
culture. H e used Berry's model of acculturation to categorise four groups. Those he 
called 'separated Iranians' were noted for their love for Iran, nostalgia and a longing 
to return. 'Assimilated Iranians' identified problems in their attempt to fit in to an 
American lifestyle and related experiences of prejudice. Within the category of 
'Integrated (bicultural) Iranians', he found that respondents had an association and 
identification with both cultures which involved being and acting American but being 
proud of their Iranian heritage. Lastly, 'Marginal Iranians' lacked affect for both 
cultures and had a neutral reaction to cultural affiliation.89 
Naficy and Bluett have also shown that in order to assert the diasporic identity of 
minority groups, a social comparison process appears to be at play where members 
enhance their self-esteem by making their groups appear superior to that of the 
majority.90 The homeland remains significant for diasporic populations, many of 
whom continue to experience nostalgia towards their native land. The more ancient 
and venerable the myth and idealisation about the homeland, the more useful it is as a 
form of social distancing from other ethnic groups and a means of affecting an air of 
superiority, even in the face of dispossession and discrimination. 
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Modem notions of diaspora are largely defined in nationalistic terms and tend to 
exclude other internal modes of communal affiliation. Iranians in exile are often seen 
by the host society as homogenous; discounting ethnic subgroups such as Kurds, 
Turks, Gilakis, Baluchis, Turkomans, Bakhtiaris, and Qashqa'is. In addition to ethnic 
subgroups, the Iranian diaspora also includes 'differing transnational trajectories 
divided along religious lines'92 such as Shi'ite Muslims, Sunni Muslims, Jews, 
Baha'is, Zoroastrians and Armenian and Assyrian Christians.93 Bozorgmehr 
discovered that due to host hostility in the United States, some Iranians have opted to 
disassociate themselves from their nationality and contravene the theory that host 
hostility creates ethnic solidarity. This applied to the persecuted religious minorities 
of Christian Armenians, Baha'is and Jews, w h o sought to identify less with Muslim 
Iranians and more with their religious backgrounds than with their nation of origin.94 
There are many different diasporic Iranian identities that exist beside national, ethnic 
and religious identities. There are also 'connections by socioeconomic status, or 
class, by religion, by generation and time of settlement'.95 There appears to be a 
divide among Iranian exiles on socio-economic grounds where early immigrants had 
the financial means to leave Iran and maintain m u c h of their wealth in the country of 
settlement. Conversely, many w h o left after the Revolution were forced to leave 
behind the wealth they had accumulated. This cohort sought to distinguish itself from 
later flows by maintaining class differences that existed in Iran.96 Voluntary 
organisations among Iranian exiles produce a degree of cohesiveness, fixity, 
routinisation and security for them.97 There are also reports that Iranian exiles in the 
United States generally have an unusually high level of income, education, self-
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There also existed a tendency to aspire to conspicuous consumption of expensive 
goods and higher socio-economic locations of residence. O n the other hand there 
were groups of Iranians in exile w h o resided in other spatial concentrations due to 
lack of success in achieving social mobility. McAuliffe noted that due to Baha'i 
aspirations of 'home-front pioneering', spatialised class aspirations were interrupted 
or ignored and there was more general resistance to class barriers from Baha'is due to 
a combination of an egalitarian worldview fostered by their religion and a desire to 
distance themselves from Iran.99 
It appears many Baha'is strive to differentiate themselves from the wider Iranian 
diaspora along both nationalistic and religious lines. Identifying as Persian rather 
than Iranian means Baha'is can distance themselves from Iran and produce a more 
ambivalent relationship with the Islamic theocracy.100 Religious identification can 
also provide 'emancipation from cultural, ethnic and patriarchal constraints and is 
therefore used to disassociate individuals from established ethno-national 
communities'.101 Although Iran remains significant for Baha'is as the birthplace of 
their faith and home to a large number of adherents, many do not share the same 
notion of the homeland as their Muslim counterparts. 'A difference of religious 
background impacts significantly on the desire to return, which is central to the notion 
of diaspora'.102 
McAuliffe also found that in comparison to Iranian Muslims in exile, Persian Baha'is 
in Australia were ambivalent about maintaining ties with Iran. This m a y be due to the 
significant outflow of refugees which has left few relatives with w h o m to maintain 
links and so the homeland has become devoid of direct personal or familial 
significance.103 McAuliffe further proposes that Baha'i attitudes to national identity 
reflect their support of global unity. For example national identity represents a 
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symbol of what Baha'is refer to as the 'old world order', which must give way to 
cosmopolitan ideals in order to m o v e into the next global epoch.104 Additionally, 
Baha'is have an expectation of movement through pilgrimage, attendance at 
international conferences and 'pioneering' to new areas, which assists in a wider 
transnational outlook. 
Baha 'is in exile 
People in exile face shifting identity constructions. However, religious identification 
can act as an anchor in reaffirming and integrating identity on a communal level while 
negotiation takes place within a multiethnic society.106 Newcomers in such a 
changing context can prioritise religion as a primary locus of identity construction.107 
The modes of adaptation of a group can offer insights into general patterns of 
transformation. 
Anyone dislocated from their familiar place and identity sees new landscapes often in 
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terms of familiar ones. ' The idea of a home, homeland and home culture, was also 
recreated by Iranians in Sweden w h o formed a diasporic culture that sought to 
reconstruct aspects of Iranian culture.109 This desire to recreate the familiar has 
resulted in the formation of ethnic enclaves such as Chinatown and Little Italy, as 
discussed in Chapter Three (pp. 62-65).110 M u c h of the Iranian diaspora have 
congregated in some Western cities in enclave communities. For example, although 
one-third of Persians in the United States live in Los Angeles, also referred to as 
'Irangeles' or 'Teherangeles', they are quite diverse as they contain many ethnic and 
religious minority groups as well as Muslims.111 Persian Baha'is are often included in 
the wider Iranian diaspora, however, the Universal House of Justice (UHJ) of the 
Baha'i administration has specifically encouraged Persian-born Baha'is to disperse 
amongst the host society, dissuading the formation of ethnic enclaves: 
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It is our ardent hope that, wherever possible, the Iranian friends may 
settle in those towns or villages which are pioneering goals, so that 
through their stay the foundation of the Cause may be strengthened. 
They must encourage each other to pioneer and disperse in accordance 
with the teaching plans wherever they reside, and sacrifice the 
happiness and joy which they may otherwise obtain from 
companionship with each other for the sake of the vital interests of the 
Cause.112 
However, despite the encouragement by the UHJ to disperse, it appears that some 
Persian Baha'i refugees also congregate in comparatively large numbers in the same 
areas. In Victoria, although Persian-born Baha'is are concentrated in the east of the 
Melbourne metropolitan region, they are reasonably well dispersed across Local 
Government Areas (LGAs). The largest exceptions are the middle class L G A s of 
Manningham and Whitehorse where Persian Baha'is constitute approximately 65-75 
per cent of the Baha'i populations. Possible causes of this congregation may 
include a desire to live close to family and friends, close proximity to work and/or 
educational facilities, and living in familiar ethnic communities.114 Additionally, as 
proposed by McAuliffe and discussed earlier, congregations m a y reflect aspirations of 
becoming upwardly mobile by residing in wealthy suburbs or conversely being forced 
to live in poorer socio-economic areas. 
Despite the above statistics in Victoria, five of the seven participants in this study 
have chosen to reside in communities with low numbers of Baha'is and fewer Persian 
Baha'is. These patterns of residential preference demonstrate a variety of choices 
which shows that some of them have heeded the encouragement to disperse amongst 
the population and mostly moved to areas outside of the major inner city centres, 
replicating the perspective of the Baha'i 'pioneer'. This is also reflected by Warburg, 
who observed Baha'is in Denmark and described the dispersal and mobility among 
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them as high, where many were engaged in mission for purposes of propagating the 
faith.115 
There is also scholarly disagreement on the extent to which religious refugees can be 
understood in terms of a diaspora. Bluett refers to Cohen's criteria and argues that the 
Iranian Baha'i immigrants and refugees in her study, did constitute a diaspora as some 
of her participants met the conditions of experiencing a traumatic dispersal, they had a 
collective memory of the upheavals in their country of origin and many have created 
an idealised myth about the land they left behind.116 According to Cohen's criteria, 
Iranians in exile do constitute a diaspora, however, although religions can provide 
additional 'cement' to bind a diasporic consciousness, the followers of a religion may 
not constitute a diaspora. 
Cohen also questions whether religions should be described as diasporas because they 
often cross more than one ethnic group, have come to be globally dispersed and do 
not normally seek to return to or recreate, a homeland.117 Additionally, and in further 
reference to Cohen's criteria of c o m m o n features of a diaspora, some groups do not 
have a collective mythologising or idealisation of their ancestral home and do not 
share a collective commitment to its prosperity: these important features were absent 
in McAuliffe's Baha'i sample. 
It also appears that Persian Baha'i refugees in particular, do not meet additional 
criteria outlined by Cohen, for example they do not have a strong and sustained ethnic 
consciousness, a troubled relationship with host societies or a sense of empathy and 
solidarity with co-ethnic members in other countries of settlement. More importantly, 
most do not seek to return to, or recreate a homeland. 
A common initial concern for a diaspora is how to adapt to an environment without 
sunendering group identity, as many resist the culturally homogenising nation-state. 
However, modern notions of diaspora advocate the recognition of hybridity, multiple 
Margit Warburg, 'Religious organisations in a global world: a comparative perspective', The 
spiritual supermarket: religious pluralism in the 21st century, Conference proceedings of the 2001 
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identities, transnational affiliations with people, and causes and traditions outside the 
nation-state of residence. 
A diasporic identity involves complexities and permutations as some people 
continually regard their land of birth as 'home' while others desire to identify 
primarily with their land of settlement, while some feel at h o m e in neither place. 
Consequently, there m a y be multiple, co-existing identities.118 Diasporas are thus 
more globalised, cosmopolitan and creolised or 'hybrid' than ever before. This is 
especially the case among youth of transnational communities, where initial 
socialisation and ongoing cultural expression and identity are often 'self-consciously 
selected, syncretised and elaborated from more than one cultural heritage'.119 Iranian 
exile communities in Los Angeles created a third culture which was neither Iranian, 
nor American but a mixture of both. Hybridity is a strategy of living where exiles 
gain social confidence to 'have 'a bit of this and a bit of that' to create a third 
syncretic culture'.120 Diasporas are better situated to act as a bridge between the 
particular and the universal, the local and the global as they are both inside and 
outside a national society.121 Cross-border interpersonal ties can manifest in the 
mobility of people, goods, ideas and capital.122 
The Baha'i ideology of the 'oneness of humankind', in addition to the desire to 
maintain distance from both Iranian and Muslim identity has resulted in many Persian 
Baha'is adopting aspects of both culture of origin and culture of settlement, in the 
process of identity negotiation. The Baha'i faith also advocates adopting one 
universal language and one c o m m o n script. It is believed that when this is achieved, 
to whatever city a m a n travels, 'it shall be as if he were entering his o w n home' as 
'...all the inhabitants of the earth belong to one native land'.124 
The larger Iranian diaspora is often seen as homogenous, discounting the various 
experiences within the community amongst different groups from the same 
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background. These different groups can be defined along ethnic, linguistic, socio-
economic and religious lines. It is debatable whether the Baha'i minority within this 
larger group consists of a diaspora as they do not meet important criteria such as the 
idealisation of homeland and a longing to return. They also seek to distance 
themselves from the larger Iranian diaspora both on nationalistic lines with Iran and 
religious links with Islam. 
Conclusion 
It is essential to consider the layers of culture operating in order to understand the 
complexity of the renegotiated cultural identities of the participants' in this study. 
Likewise, analysis of identity of Persian Baha'is in exile m a y offer insights into what 
the refugees in this study bring to a n e w country of settlement. 
Persian culture is rich in traditional values that span national, ethnic and religious 
identities. The struggle for dominance of such identities is important as it determines 
how core cultural values are played out. The highly complex, elaborate and formal 
nature of Persian culture encompasses values which reflect 'inside' and 'outside' 
society, such as the importance of family and preserving a favourable reputation, 
proper socialisation and observing social mores such as etiquette and rules of 
hospitality in order to retain and reciprocate face and harmonious social relationships. 
Such social obligations and values are often demonstrated through cultural forms of 
communication, such as the intensification of communication behaviour which 
reflects depth of emotion, especially during the demonstration of grief and reverence 
shown to the martyrs. This demonstrates that some cultural attributes are indelibly 
linked with aspects of Islam, serving to merge national and religious traditions into 
the one cultural identity. 
Like most organisations there exists a culture within the Baha'i faith which is 
comprised of history, administrative structure, values, attitudes and rules and 
regulations. It is such elements as observances, ceremonies, central tenets and rites 
and rituals upon which believers base their value systems and which provide them 
with a blueprint for behaviour in h o w they live their lives. However, underpinned by 
the cosmopolitan and global ideology of the faith, at present there is no particular 
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defining Baha'i artistic culture. In addition, it appears that some of the religious 
elements are derived from Persian culture (the timing and naming of the N e w Year or 
Naw Ruz) or Islam (the timing of the Fast, the special reverence shown to calligraphy 
and chanting of prayers). Thus, Baha'i culture and identity cannot be totally divorced 
from Persian and Islamic historical origin but in terms of egalitarian and democratic 
values and instrumental organisation, demonstrates some resonance with rational 
modernity associated with the West. 
Diaspora populations may evolve their own particular language, identity and culture 
based on a collective experience. There appears to be a longing for pre-Islamic 
national identity within parts of the Iranian diaspora. According to Cohen's criteria, 
an idealised, nostalgic and mythologised view of the homeland, as well as a desire to 
return are essential elements in a group defining themselves as a diaspora. Although 
diasporas are essentially considered in homogenous nationalistic terms, there is often 
great diversity based on ethnic, language, socio-economic and religious grounds. This 
may include the Baha'i minority where many actively seek to distance themselves 
from the homeland, rejecting nationalistic ties with Iran and religious links with 
Islam. In addition, within the Baha'i faith there appears to be no doctrine of return to 
Iran or to Israel where the Baha'i World Centre is located. Thus, a strict 
interpretation of Baha'i philosophy would mean a rejection of the term 'diaspora'. 
This may be crucial to an understanding of the Baha'i mentality of globalism. 
Consequently, although there exists an Iranian diaspora, it is debatable whether 
Persian Baha'i refugees fulfil essential criteria according to Cohen, to constitute a 
diaspora themselves. 
Newcomers often replace cultural identity based on specific ethnicities to adopt 
hybrid identities. The blending of elements of culture of origin and host society 
allows for a more inclusive form of identity which appears to support the Baha'i 
ideology of global citizenship. 
This chapter has outlined several layers of culture that contextualises the experience 
of Persian Baha'i refugees. It is suggested that the refugee diasporic influence m a y be 
least important. Later chapters, through in-depth narrative analysis, will demonstrate 
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the significance of Persian cultural influence and the value of organisational aspects 
and identification with the Baha'i religion. 
Participants at the time of the research 
The following section introduces each of the seven participants at the time of their 
interviews in 2001 and 2003. 
'Mona' grew up in a northern coastal town in Iran near the Caspian Sea. At 
seventeen, she was the youngest participant of this study to arrive as a refugee in 
Australia, so to some extent her attitudes appear slightly more liberal than some of the 
others. Pursing the opportunity of tertiary education was a key factor in her decision 
to leave Iran. M o n a fled with her sister to Pakistan with the aid of illegal smugglers. 
Mona appeared to struggle the most with the in-between state of cultures, or a hybrid 
identity, being part of both Australian and Persian cultures but belonging wholly to 
neither. Mona was in her 30s at the time of the interviews. She was married and, as a 
mother of two, she worried about a sense of belonging in Australia for her children. 
Mona lived in the south eastern suburbs of Melbourne, worked in the health industry 
and was undertaking postgraduate studies. 
Payman is from the mid-north of Iran. After completing high school in Iran, he had 
no prospects of entering tertiary education due to being a Baha'i and indicated that 
this was a major influence in his decision to leave Iran. Payman avoided compulsory 
military service and escaped Iran into Pakistan with the assistance of a Baluchi (native 
from a minority culture that occupies land between Iran and Pakistan) smuggler and 
friend, when in his early 20s. H e was in his early 40s at the time of the interviews and 
although he was not in a relationship, he desired a life partner w h o would share or be 
understanding of his Baha'i values and ideals. Payman regularly volunteered in 
ftmdraising for charity, he lived in the eastern suburbs of Melbourne and worked in 
the health sector. 
Zhaleh was brought up in the south of Iran, in a relatively cosmopolitan city that 
borders Iraq. Zhaleh served as a nurse, in the front lines during the war with Iraq. 
When authorities discovered she was a Baha'i she was stripped of her job and 
qualifications and ordered to repay the salary she had earned during her time in the 
141 
front lines. Zhaleh escaped to Turkey with the aid of Kurdish smugglers. She arrived 
in Australia with her husband and their small child but has since divorced. Zhaleh 
lived in the eastern suburbs of Melbourne and also worked in the health industry. 
Mrs K. was born in the mid north region of Iran but moved to the south when she was 
a child. The danger to her life in Iran was great at the time of her escape as she 
narrowly missed the same fate as nine of her female friends, w h o were imprisoned 
and executed. Mrs K. settled in Spain for seven years before settling in Australia 
permanently. Arriving in Australia in her 30s, she was in her late 50s at the time of 
interview, with three grown children. Mrs K. is a widow and retiree and lived in a 
rural Victorian city where she was regularly involved in voluntary community 
organisations. 
The remaining three participants are members of the same family. 'Farideh' was born 
in the mid-north region of Iran but frequently moved around or 'pioneered' with her 
family as a child. However, she was raised and lived mostly between central Iran and 
the mid-south. She was heavily persecuted throughout her life in Iran and was 
expelled from university due to being Baha'i. She was a middle-aged w o m a n at the 
time of the interview and had three children. 'Farideh', her husband, and their young 
son fled to Pakistan with the help of smugglers. 'Farideh' has lived in numerous and 
various suburbs in eastern and western Melbourne but has since settled in a rural 
Victorian city, where she worked in the education sector and was undertaking 
postgraduate studies. 
'Hamid' is 'Farideh's' husband and grew up in the southwest coastal region of Iran, in 
a town that borders Iraq. 'Hamid' was under extreme personal danger at the time of 
his escape from Iran. His name was on a list and he was being pursued by the 
Revolutionary Guard. Despite graduating from university as a statistician he 
demonstrated his adaptability by turning to a number of occupations to survive in both 
Iran and Australia. While in the intermediary country of Pakistan, 'Hamid' learned of 
the death of his mother while she was attempting to escape Iran into Pakistan. 
'Hamid' was a middle-aged m a n at the time of his interview, w h o lived in a rural 
Victorian city where he had been heavily involved in voluntary roles with the 
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Regional Multicultural Council and Interfaith dialogue groups. 'Hamid' worked in 
the education sector and has since completed postgraduate qualifications. 
'Sepher' is the eldest child of 'Farideh' and 'Hamid'. He was born in the south of 
Iran and was an infant when he escaped with his parents. A young m a n in his early 
20s and a tertiary student at the time of the interview, he aspired to be involved in 
humanitarian work. Since his interview, Sepher married an Australian Baha'i w o m a n 
and they both completed a 'year of service' involving a variety of voluntary work at 
the Baha'i World Centre in Haifa, Israel. 'Sepher' has relocated interstate with his 
wife and has completed another tertiary degree. 
All participants arrived in Australia in the early to mid 1980s and without exception, 
had family members w h o were imprisoned, tortured or died as a result of state-
sponsored persecution against Baha'is in Iran. At the time of interviews all 
participants had lived in Australia in excess of seventeen years and had taken out 
citizenship within two years of arriving. 
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CHAPTER 
SEVEN 
Self and narrative: 
holistic-content analysis 
As outlined in Chapter O n e (pp. 30-31), Lieblich et al.'s four-part model of 
classification for narrative analysis will be used as a guideline in the analysis of the 
following four chapters.1 This chapter will incorporate the holistic-content approach 
to recognise and analyse major themes which emerge from the participants' 
narratives, which provide the basis of identity from which renegotiation of identity 
and adaptation occurs. Chapter Eight will use the categorical-content framework to 
identify and analyse in more depth, significant sub-categories that represent the 
process of disidentification and reidentification of identity in the transition process. 
In Chapter Nine, the holistic-form model will by used to consider the progression of 
plot and structure in order to ascertain important experiences and pivotal points which 
reflect significant aspects of identity from the perspective of the individual 
participant. Lastly, Chapter Ten will use the categorical-form framework to analyse 
vocabulary and stylistic speech modes which reflects cognitive processes and 
personality in order to gauge the maintenance or disregard of aspects of culture of 
origin and culture of country of settlement. 
It is argued in this chapter that through using the holistic-content framework, religion 
emerges as the dominant theme from the narratives and the primary source through 
which the participants identify themselves. This is determined by universal 
impressions of all seven interview case studies, amount of space participants devoted 
to the theme, repetition of the theme and the vividness and detail with which the 
theme is relayed. It is also argued that identity was marked through the use of 
religious jargon or 'Baha'i speak', ancestry links, living in the spirit of service to the 
Amia Lieblich, Rivka Tuval-Mashiach & Tamar Zilber, Narrative research: reading, analysis and 
interpretation, Sage publications, Thousand Oaks, 1998, p. 7. 
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faith, attitudes to sacrifice, suffering and martyrdom and the faith acting as a source 
for coping with trauma. 
Separateness and belonging are also identified as related themes emerging from the 
dominant theme of religion. The intention is to demonstrate that separateness was 
largely experienced by participants through persecution in Iran as a result of their 
religion, while belonging was predominantly felt through membership of a global 
community. Separateness and belonging will also be explored through the weakening 
and/or strengthening of Persian, Australian and hybrid identities, while narratives will 
be analysed to determine whether gendered patterns emerge regarding a sense of 
belonging; particularly in relation to m e n and career and w o m e n and familial and 
social relationships. 
As stated in Lieblich et al.'s analytical framework, the holistic-content approach 
considers the entire story and focuses on content. This chapter will expand upon 
Lieblich et al.'s framework where the analysis concentrates on major themes from 
which sections of the text are interpreted. This approach considers the meaning that 
the stories, or sections, convey and what traits or motives are displayed. Some 
themes, categories and sub-categories identified have not been independently 
generated from the participant's narrative, but have developed as a response to direct 
questioning by the researcher (see Appendix Two). 
The theme of religion or the Baha'i faith is a conspicuous internal theme mentioned 
continually by all participants. However, the related themes of separateness and 
belonging were neither conspicuously nor intentionally pinpointed by either 
interviewee or researcher and were thus derived through theoretical interpretation. 
Where themes have arisen from theoretical interpretation, the global impression of the 
narrative, space devoted to such topics, the repetitive nature of the theme and the level 
of detail about the topic have been taken into consideration when arriving at such 
interpretations. 
Religion is the dominant theme as it is central to the lives of all the participants. The 
Baha'i faith permeates all the narratives and an extensive amount of space is devoted 
to talking about this theme both explicitly and implicitly. Participants talked freely 
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and in-depth on the history of the faith, explaining personal stories of becoming 
Baha'i, persecution in Iran on the basis of religion, the teachings and central tenets of 
the faith, the Baha'i community and actively making efforts to live a Baha'i life. 
Some of these sub-categories will be analysed in more detail in Chapter Eight, using 
the categorical-content framework. 
The other theme with two ambivalent aspects which has emerged from the theoretical 
interpretation is the joint theme of separateness and belonging. This dual or two-sided 
theme, like religion, spans the entirety of the narratives and ultimately impacts on the 
participants' sense of identity. The initial feelings of separateness from group identity 
are experienced through being a persecuted minority in Iran, while the escape process 
also compels consideration of separateness through the breaking of family continuity. 
The space dedicated to the theme of separateness indicated by experiences of 
persecution in Iran and escape is most noticeable in Zhaleh's narrative. She talked 
openly and freely, spending a considerable amount of time detailing experiences and 
remembering events with great vividness. Similarly, Farideh continually recalled 
experiences of persecution, hardships, trauma, escape and time spent in the 
intermediary country of Pakistan as experiences related to the theme of separateness. 
The experience of persecution may also be used as a marker of collective identity to 
the Persian Baha'i experience. Thus, persecution can inadvertently be seen as an 
element which provides both separateness and belonging to a specific group. Other 
themes of belonging are specifically highlighted by Mrs K., whose answers reflected a 
gendered narrative which was largely centred on family relations, especially with her 
children and social relationships with friends. Similarly, Mona's focus on persecution 
was mainly told through the experiences of family members, notably her father and 
uncle. In recalling incidents of persecution, she highlighted the separateness that 
Baha'is experienced from the majority in Iran, but she also drew in elements of 
belonging by including family members through which she retold these events. 
Narratives regarding personal separation from culture are intertwined with those of 
efforts to adapt to the new, Australian culture which conjures issues associated with 
both separateness and belonging. These experiences of both separateness and 
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belonging are intrinsically linked to a weakening and/or strengthening of individual 
and collective Baha'i, Persian, Australian and hybrid identities. 
Religion 
The Baha 'i faith and identity 
The Baha'i faith is deeply important to the overall identity of all the participants in 
this study. The central philosophy of the Baha'i faith embraces the oneness of 
humankind and includes the pivotal ideology of being a global citizen. Baha'is often 
refer to themselves as ' citizens of the world'. Thus, many identify foremost as Baha'i 
rather than Iranian or Australian, which means that the values underpinning their 
religion often outweigh the importance of national or ethnic identity. Similarly, 
Bluett found that for some participants in her study, attachment to ethnic identity 
appeared to fade, whereas religious identity endured or was strengthened. This may 
be partially attributed to the presence of the Baha'i community in Australia as the 
participants are likely to remain part of the collective group and support network. 
Religion for these Persian Baha'i refugees, acts as a source of values and ideals which 
positions them well to adapt to new environments within a global context. 
If narrative is an integral feature of identity then aspects of that story should manifest 
some continuity over time.3 This may be reflected in aspects of identity such as 
religiosity. The depth and degree to which the faith permeated their lives began to 
emerge as a c o m m o n pattern for all participants, so much so that it m a y be suggested 
that personal identity was merged with religious identity. The significance of this 
theme became apparent when many participants referred to the Baha'i faith as the 
primary element of their identity using the Baha'i teachings as a guide from which to 
live their life. Farideh, more so than the other participants, explained h o w the Baha'i 
faith was central in her life by explicitly demonstrating that the writings guide her 
values and day-to-day actions. Another indicator of the centrality of this theme was 
the amount of space devoted to the topic by each participant. Sepher dedicated a 
2
 Margaret Bluett, Nightingales in Terra Nova; the immigration experiences of Iranian Baha 'is in 
Sydney and Canberra from 1960 to 1998, PhD dissertation, James Cook University, Cairns campus, 
2005, p. 228. 
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 Dan McAdams, Jack Bauer, April Sakaeda, Nana Akua Anyidoho, Mary Anne Machado, Katie 
Magrino-Failla, Katie White & Jennifer Pals, 'Continuity and change in the life story: a longitudinal 
study of autobiographical memories in emerging adulthood', Journal of Personality, vol. 74, no. 5, 
2006, pp. 1371. 
147 
considerable amount of space in his narrative to the history of the faith in terms of 
persecution of the martyrs and often detailed the organisation of the administration. 
Sepher, Mona, Farideh and Zhaleh focussed on creating opportunities to serve the 
faith, while Farideh, Zhaleh and Payman mentioned the culture of sacrifice in religion 
and Iran, contrasting it to the lack of religiosity or sacrifice found in Australia. Mona, 
Zhaleh, Farideh and Sepher specifically mentioned suffering in terms of sacrifice and 
elevated it to the status of opportunity and privilege; to be experienced in the spirit of 
love for one's faith. 
In particular, Sepher compared levels of obedience to the faith and stated, 'I find 
[Persian] obedience to the faith, so much stronger to the Western obedience to the 
faith'.4 This level of obedience of Persian Baha'is was also indicated by Bozorgmehr 
who compared Iranian Baha'is to Iranian Jews and Armenian minorities in exile; 
'Reflecting their high involvement in religious organisations, the Baha'is were more 
religiously observant than the other two groups...'5 Payman and Farideh also both 
noted that coming from a culture with a strong Islamic/religious background; there 
was greater prevalence in the practice of sacrifice than was found in Western cultures. 
The themes of belonging and separateness in the Baha'i faith was also demonstrated 
through participants' use of language. Collective identity was demonstrated through 
labelling which denoted inclusiveness to a group and/or direct exclusion of the other. 
Diplomacy m a y be a consideration regarding the various ways in which the 
participants referred to what is generally known in the Baha'i community as 'non-
Baha'is'. It was initially thought that this classification ultimately served to reinforce 
a collective identity of their o w n by identifying those w h o were not affiliated with 
their group. This is reflected in Said's theory of Orientalism and also Ricoeur's 
theory where members of one group identify themselves in opposition to another 
group. Ricoeur argues that selfhood can only exist in relation to the other. This 
appeared to be the case with Mona, w h o employed a phrase which denoted exclusion, 
by describing non-Baha'is as 'outside people' and 'the other people'7; indicating a 
4
 Transcription of 'Sepher', 2003, p. 12. 
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Paul Ricoeur, Oneself as another, University of Chicago Press, Chicago, 1992, p. 12. 
7
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clear sense of otherness and being non-inclusive. However, Payman described non-
Baha'is as 'friends of the faith' which appeared to be a more diplomatic term to 
define non-Baha'is w h o were sympathetic to the cause of the Baha'i faith. While 
Sepher went one step further to emphatically state; 'To be honest, 'non-Baha'is' is a 
word I don't usually use, it's more, I don't know, 'public' or known as 'potential 
Baha'is' than 'non-Baha'is'. 'Non-Baha'is' is more like separating two types of 
people when the two are not the case'.9 Thus, Sepher explicitly disliked classifying 
the two groups but his suggested alternative of 'public' or 'potential Baha'is' 
reinforced separate identities of the groups he did not wish to differentiate between. 
However, there appeared to be an effort of potential inclusiveness and collective 
identity in his suggestions. 
As mentioned earlier, the major theme of religion and identity is interlinked with 
notions of separateness and belonging. One of the most definable elements of 
collective belonging to the Baha'i religion is the use of a set language or jargon. 
Jargon/"Baha 'i speak' 
Jargon or set language can be used as a marker of identity regarding the belonging to 
a particular group. Use and level of proficiency of language may indicate 
membership to certain cultural groups, where the greater the proficiency in a 
language, the stronger our affiliation to that cultural group. Members of the Baha'i 
faith, like followers of other religions, use jargon, which will also be referred to as 
'Baha'i speak'. As the participants were known to the researcher through Baha'i 
networks, it appears they felt comfortable to use such language, knowing that the 
researcher would comprehend the jargon. 
Sepher relied heavily on 'Baha'i speak' and often cited phrases he would have heard 
or read from various Baha'i sources. H e cited verbatim, 'One of the beliefs of the 
Baha'i faith is independent investigation of truth'.10 This is a c o m m o n Baha'i tenet 
which is also used in promotional material to advertise the faith. Sepher and Farideh 
Transcription of Payman, 2001, p. 5. 
'Sepher', 2003, p. 6. 
' 'Sepher', 2003, p. 2. 
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both described Iran as 'the cradle of the faith',11 while Sepher began a sentence by 
giving the Baha'i context, 'Shoghi Effendi, the Guardian of the faith, in one of the 
letters written in reply to a believer... '12 H e spoke of 'the Hands of renunciation',13 
and explained that encouraging 'a culture of growth through study circles'14 is 'a duty 
of an L S A (Local Spiritual Assembly) member'.15 Ultimately, Sepher's 'Baha'i 
speak' related more to organisational and administrative jargon; terms which have 
largely been derived from Shoghi Effendi or the Universal House of Justice. 
Farideh's jargon mainly referred to Baha'i teachings, such as in 'the tablet to the 
Nazridin Shah, Baha'uTlah said that the politics and religion should be separate'.16 
She explained 'Baha'is are obedient to the will of government',17 and again referred 
to the central tenet, 'the teaching of Baha'uTlah emphasises about unity'.18 This 
central tenet is reflected in the adoption of a cosmopolitan outlook as she identifies as 
'...a citizen of the world'.19 Likewise, this global perspective was espoused by 
Hamid w h o partially used the famous quote, 'the Baha'i belief that the whole Earth is 
but one country',20 this fosters 'the development of the human nation'21 and 
'evolution of humankind'.22 While M o n a predominantly mentioned the faith in terms 
of service and propagation and considered an opportunity to 'teach the faith'23 as an 
opportunity 'to serve the faith'.24 
This readiness to adopt material which has been used to promote the faith and which 
has been endorsed by the UHJ, could be because the expressions were easier as they 
were already known/accessible and required less thought and/or it could be attributed 
to being obedient to the UHJ. Baha'is are encouraged to veto material intended for 
publication and promotion with the higher structures of Baha'i administration, namely 
11
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the U H J which has ultimate approval power. It is believed that the U H J is divinely 
guided and therefore an infallible body. Additionally, many Baha'is quote the 
writings of Baha'uTlah and 'AbduT-Baha, which are considered to be divinely 
revealed. The reliance on verbatim religious phrases in conversation may not only be 
due to convenience, as it can also be considered an act of obedience and recognition 
of the divinely guided/revealed sources. Use of such phrases is seen by Baha'i users 
to be right and true, as it is the word of God. 
'Baha'i speak' may be considered to mark the belonging of a person to the Baha'i 
faith. Just as use of jargon may be a symbol of identity, one's roots and religious 
ancestry could likewise be seen as a symbol of identity. 
Baha 'i ancestry as a marker of identity 
25 
I was bom a Baha'i. 
As some indigenous cultures attempt to mark social relatedness when meeting new 
people by establishing their kinship group or line, the people interviewed also 
appeared to establish their o w n authenticity in relation to their religious heritage. As 
discussed in Chapter Six (pp. 115-116), Persian social identity is heavily interlinked 
with family status, success and reputation. Identifying as a Baha'i appeared to be a 
great source of pride for the participants: this was not surprising considering they 
were persecuted for doing so in Iran. Declaring that one was 'born in a Baha'i 
family' seemed to be an affirmation of this pride. In addition, it was c o m m o n to hear 
from participants, h o w far back the faith went in their ancestry. For example, Zhaleh 
stated that the Baha'i faith had been in her family for two generations. Payman stated 
he was a third generation Baha'i, while Hamid recalled 'My great grandfather, he was 
a prominent teacher of the faith'.26 Given the relative newness of the religion, several 
generations of association would bring an adherent closer to the prophet. Having 
ancestors w h o have met prominent figures of the faith appeared to be a significant 
source of pride and honour to the participants. A s Farideh stated, 'My great 
grandfather became Baha'i when he saw Baha'uTlah'.27 Similarly, Payman related a 
story of his paternal grandfather meeting 'AbduT-Baha on two occasions and 
Transcription of Mrs K., 2003, p. 1. 
'Hamid', 2003, p. 7. 
'Farideh', 2003, p. 15. 
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receiving 'AbduT-Baha's cloak and turban as a gift. In return his paternal 
grandfather, w h o was a Persian carpet designer, made a beautiful Persian carpet for 
'Abdu'I-Baha, w h o wrote a tablet on the back of the carpet before returning it to him. 
Payman spoke of these events as being an honour and described his grandfather as 'a 
very, very fortunate man, very fortunate man'. 8 
In addition to ancestry links, Payman twice reiterated he was 'born in a Baha'i family' 
and added that due to this 'I always felt like I been a Baha'i'.29 Hamid explained that 
he became Baha'i when he was fifteen as part of the 'routine procedure in Baha'i 
administration'. Similarly, Farideh also explained that 'you are a Baha'i child until 
the age of fifteen' and then must decide if you want to reaffirm. She explained her 
decision to become a Baha'i, describing her eagerness to declare and how she 
persuaded the L S A to meet a week earlier than scheduled, on her birthday, so she 
could officially be declared a Baha'i the day she turned fifteen, 'I don't want to be 
fifteen years and one day, I want to be that night'.31 Conversely, M o n a and Sepher, 
the two youngest participants, consciously placed some time between turning fifteen 
and reaffirming, perhaps in order to demonstrate that this was not a routine 
expectation but a considered decision they had made. M o n a prided herself that she 
'didn't want to become a Baha'i just because m y parents were Baha'is'.32 Instead, 
she reaffirmed when she was sixteen and Sepher waited four months after turning 
fifteen, before he declared as a Baha'i. Although all participants were born into 
Baha'i families where one or both parents were Baha'is, it appears important to them 
that they were of Baha'i ancestry as well as it being a personal decision to reaffirm, 
thus they claim to be Baha'i in blood, as well as in mind. This entrenchment of 
religion in their identity provided an enormous drive to fulfil living the life of a 
Baha'i and living in the spirit of service to the faith. 
Transcription of Payman, 2003, p. 2. 
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Living in the spirit of service to the faith 
Living in the spirit of service to the faith was manifested in every aspect of the 
participants' lives. It impacted on all decisions they made such as where to live, what 
industry or occupation to pursue or whether to leave a country or stay: 
...I could serve the faith a lot better being outside [Iran] than being 
inside, 'cause there was nothing I could do...I kind of proved myself 
that when I leave I would put m y time and effort to fully teach the faith 
and to be really into the faith and support it and serving it to the best of 
m y ability and I think that was the promise that I made to 'Abdu'I-
Baha; that I'm not just going to leave, just to pursue m y own things. I 
promised that I would, [put] faith first and then myself and whatever I 
do, the objective would be to serve the faith and that was the main 
objective for m e to leave the country.33 
Mona confirmed she was determined to make the most of her opportunities in 
Australia in order to serve the Baha'i faith. The significance of religion in Mona's 
life was summed up in her statement 'faith first and then myself. 
Although Farideh had no wish to return to Iran, she indicated that she would go if it 
was deemed necessary, 'If I'm needed to, if I k n o w that I would be more helpful, I 
can serve the faith and I'm required to return, I would return'.34 Comparably, Hamid 
also stated: 
...even I'm not in a hurry to go [to Iran] for a visit...But if one day 
Universal House of Justice for instance, is saying to Baha'is that you 
can provide good services and this cause of God needs service of 
Baha'is or Iran needs service to be advanced and improved and 
develop... I go. I try to go as a service.35 
Both thus indicated they would willingly give up their life and relocate if it was in the 
spirit of service to their faith. 
The participants' choices regarding the type of industry or occupation they aspired to, 
also were informed by a full consideration of h o w they might serve their faith. For 
example, Sepher looked to the teachings of his faith when choosing an occupation: 
'Mona', 2001, p. 7. 
'Farideh', 2003, p. 43. 
'Hamid', 2003, p. 32. 
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... [the Baha'i faith] is the only thing in m y life, everything else 
revolves around it...When I go to university and I'm studying 
computing and I know that by studying computing somewhere 
down the track I'll be of service to someone or an organisation and 
by serving an organisation or community is a form of worship in 
the Baha'i view and therefore it's worshipping Baha'u'llah.36 
The above statement also illustrated the centrality of religion in Sepher's life as 
'everything else revolves around it'. It appeared religious values were embedded in 
work choices, as were decisions over locations where the skills, education and 
experience might be implemented. Sepher considered, 'My long term plan is to sort 
of get experience and go to communities that need this technology or science and try 
to implement it there. Could be anywhere in the world' ,37 This answer demonstrated 
his altruistic goals identified in the Baha'i values of work as worship and being of 
service to humanity. It appeared that these participants deliberated over career choice, 
considering h o w best to represent and live the principles and teachings of the Baha'i 
faith. It should be noted that the participants were heavily represented in the 
traditionally altruistic industries of health (a nurse, an optical dispenser and a 
researcher of cancer) and education (two secondary teachers and a university 
lecturer). These findings were also replicated in a study which showed that amongst 
the Baha'i sample, there were a disproportionate number of members in the 'caring 
professions' such as social and volunteer work, medical fields, therapists and 
teachers.38 
Comparably, Zhaleh also made mention of the Baha'i attitude regarding compassion, 
T think w e grew up like that, you know. Humanity, love the humanity, service to the 
humanity... some people they just read it, but w e Baha'is I think w e believe it... you 
feel it, it comes natural to you, you know, in your blood'.39 Zhaleh echoed Sepher's 
sentiments regarding choice of occupation: 
I was in a profession [health industry], I could help and that was 
something to give back to the community, to give back to the 
people...My father always wanted us to have a good education...he 
36
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said I don't want you to become this and that, to have a good mansion, 
have good car, those sort of luxury life, no...go to the 
countries... doesn't matter what part of the world you are, go and give 
it to the people and try to help somebody.40 
The above statement reflected the tendency to turn to the teachings of the faith when 
considering work as a means in which to provide service to humanity, rather than as a 
means in which to accumulate material possessions. 
Living in the spirit of service to the faith and actively living the tenets was also 
reflected in the attitudes of the participants concerning a global identity which renders 
Baha'is as non-nationalistic, with a cosmopolitan outlook. In response to the question 
of what would be the ideal; to be Persian, Australian, neither or a blend of both, 
Hamid replied: 
...it's a new dimension I belong to, it's a global dimension...I 
don't feel that I have a special or particular attachment to any 
land...it's an element of the Baha'i belief that the whole Earth is 
but one country, so I can achieve that if I go to...New Zealand 
or... Tokyo or anywhere in the world... everywhere is m y country.41 
Farideh also believed she was a 'citizen of the world' and differentiated physical 
space from social space. She added that one should have appreciation and loyalty to 
the country one was in and explained this is Baha'i philosophy and a teaching of 
Baha'uTlah: 
As a Baha'i, I believe I'm a citizen of the world. The place is really 
where you have friends around you and you feel comfortable, it 
doesn't matter if that place is in Australia or America or wherever, but 
at the same time you appreciate the law and the country that is 
supporting you and you have that sense of appreciation and that sort of 
loyalty to the law and the government where you live and brings you 
security and brings you welfare and all these things. 
This emphasis of living in the spirit of service to their faith was also reflected in a 
study of the value priorities of Australian, Australian Baha'is, and expatriate Iranian 
40Zhaleh,2001,pp. 14-15. 
41
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Baha'is. Results showed that the two Baha'i groups were much more similar to each 
other than to the unselected national/Australian group, demonstrating the strong 
effects of religious ideology such as de-emphasising values relating to personal 
gratification and self-advancement.43 
Living in the spirit of service to the faith and living the tenets was manifested in all 
areas of the participants' lives. This was notably expressed in decisions regarding 
where to live, choice of type of industry and occupation and attitudes concerning the 
non-nationalistic sentiments of belonging to a global community with a cosmopolitan 
outlook. Additional dominant attitudes expressed by the participants were centred 
around the topics of sacrifice, suffering and martyrdom. 
Attitudes to sacrifice/ suffering and martyrdom 
Participants appeared to privilege sacrifice and/or suffering in the name of their faith. 
This attitude also extended to a sense of honour regarding having martyrs in one's 
ancestry. Most of this sacrifice and suffering was experienced during the time of 
persecution in Iran. 
The sacrificing of relationships with family members after conversion to the Baha'i 
faith was told by Zhaleh and Farideh about the experiences of their mother and 
grandmother respectively. Zhaleh gave a strong sense that her mother sacrificed 
relationships with her Muslim family members in order to marry a Baha'i m a n and 
raise her children as Baha'is. Likewise, Farideh's maternal grandmother, w h o was 
the daughter of an Islamic Mullah, became a Baha'i when she was fifteen years old 
and suffered the consequences: 
...she had to escape from home and she didn't see her family, even till 
now, because they tried to kill her and she went to another place and 
she changed her name...she couldn't even get in touch with them and 
she couldn't even let them know where she is because that was such a 
disgrace to the family, they kill her.44 
N T Feather, R E Volkmer & IR McKee, 'A comparative study of the value priorities of Australians, 
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The additional sacrificing of job, status and salary was experienced by Zhaleh w h o 
recalled the Mnister of W a r demanding her to sign a contract to recant her faith in 
exchange for the return of her job and salary. This event came after one year of 
fighting in the front lines in the Iran/Iraq war. In telling this story Zhaleh recounted 
her steadfastness and ability to make sacrifices in the name of her faith: 
I tell you, when I went out of that office, I thought to myself, I never 
done anything good in m y life, to feel proud of myself. I felt proud of 
myself. I really felt it and I thought the Minister of War is sitting in 
front of me... and I was so proud... I mean I didn't do anything for m y 
faith, but just a small step, show me, you just take a first step, take a 
little step and you see the ocean of the mercy of God4 5 
Zhaleh followed up this story by explaining that she went on to obtain a better job, 
with higher status and more pay, thus she perceived she experienced 'the ocean of the 
mercy of God'46 in reward for her sacrifice. Zhaleh also felt privileged that she could 
do something for the Baha'i faith in Iran by remaining active and involved in youth 
programs, even during times of adversity from the Islamic regime. The situation of 
suffering thereby provided an opportunity for her to demonstrate her steadfastness in 
the faith, 'I wanted to stay in Iran. There was nothing could take m e out of that and 
that was nice to see, you know, in your life, you can do something for what you 
believe'.47 
This opportunity to exercise sacrifice or suffering in the name of one's faith was also 
reflected by Sepher regarding his grandparent's decision to leave Iran and live in 
Australia. H e stated 'personally, if I was in Iran, I wouldn't leave because suffering 
there is a blessing, you know. I wouldn't leave just as simple as that' .48 This possibly 
indicated a naivety regarding any hardships experienced by his grandparents or the 
complexity surrounding their decision, which is indicated by the use of the phrase 
'just as simple as that'. Sepher added that he felt sorry for his grandparents coming to 
Australia because apart from the loss of other family members w h o remain in Iran, 
they have n o w also lost any further opportunity to suffer for their faith, 'for them 
Zhaleh, 2001, p. 9. 
Zhaleh, 2001, p. 10. 
Zhaleh, 2001, p. 10. 
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leaving [Iran] it's almost like they've lost something by coming here, they're in a free 
world'. 
Farideh in particular, spoke more than most about the benefits of exercising sacrifice. 
She explained this in terms of her aspiration to emulate the behaviour of the religious 
prophets: 
W e have models in Jesus and Moses to teach us sacrifices and through 
those sacrifices w e grow...these special models that teach us through 
sacrifices, we grow spiritually and if w e don't follow those models we 
become only a civilised animal.50 
She later elaborated on this point by adding: 
Islamic culture is full of sacrifice and I think it goes the same with 
Christian culture...Jesus was ornament of sacrifice...the symbol of 
sacrifice, to have sacrificed himself utterly for humanity and to believe, 
to be a Christian it means to follow Christ and to follow Christ means 
to follow his way of life and to follow his way of life it means to 
follow sacrifice for humanity.51 
Farideh reiterated turning to religion as a means to guide one's life and outlined that 
sacrifice permeated religious doctrine, and therefore should be emulated. Payman 
believed Persian culture had also become synonymous with sacrifice, especially in 
comparison to Australia: 
I was shocked to see [in Australia] that the average life span of any 
particular person in any particular environment, work wise, can be 
anything up to two years maximum. Where I come from, you are loyal 
to your job and your boss...we do things over there a bit more for 
society, collectively. But here it's much more individual... I think that 
comes towards a total selfishness, no sacrifices...52 
Payman believed in the benefits of sacrifice which, w h e n exercised in day-to-day 
activities, can be demonstrated through loyalty and consideration of the collective 
over the individual. 
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Sepher also spoke of 'suffering in terms of sacrifice' being 'the greatest honour' in the 
Baha'i faith. H e specifically referred to the history of the faith and the 'many stories 
of martyrs'.53 Sepher elaborated: 
I've read a lot of history, but the Baha'i history is one that always 
fascinates m e because of how much courage and how much nobility 
and how much sacrifice people put their lives through for the 
obedience for the faith, towards Baha'uTlah and that's happened ever 
since the faith was born. Still in many cases is happening as we speak 
in Iran. It is saddening but it's also inspiring because it's a lesson that 
we learn from them, that they're going through so much.54 
Sepher inferred that a life of obedience to the faith was a life of sacrifice, especially 
under the pressures of persecution and possible martyrdom. However, in conjunction 
with this, Sepher used the terms 'courage', 'nobility' and 'inspiring' to describe the 
act of sacrifice, thus rendering it as something extremely positive. 
Sepher had previously stated that 'my grandmother comes from a line of martyrs'55 
and later elaborated: 
... a lot of m y character is modelled by m y great grandfather who was a 
martyr.. .1 have to always watch out for who I a m because I know he's 
watching and I know that if I disappoint him, he means a lot to m e 
personally, so it's really a big part of m y life that m y family comes 
from the martyrs.56 
W h e n asked whether being from a line of martyrs made him feel proud, Sepher 
responded, 'I don't k n o w if that's the right word, very privileged and honoured, 
yeah'.57 Although Sepher's mother, Farideh, only mentioned the martyrdom of her 
grandfather in response to a direct question, her reply was relatively neutral, showing 
neither sorrow nor privilege. However, as discussed in Chapter Six (p. 8), there 
appears to be a cultural value towards martyrdom. 
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Figure 7.1 'Farideh's' maternal grandparents in Manshad-Yazd, 2 years before her grandfather's death. 
Source: Photograph held in private collection. 
Figure 7.2 The significance of martyrdom in Persian culture, depicted in a photograph of a photograph 
of 'Farideh's' grandfather after he was martyred in Yazd, in September 1980, aged 82. 
Source: Photograph held in private collection. 
Sepher did not refer to any persecution experienced by his parents, which may 
indicate that he did not know, or did not believe their suffering was comparable to that 
of his great, grandfather. However, Sepher's youthful enthusiasm was reflected when 
asked if the Revolution ended tomorrow, would he consider visiting Iran, his answer 
was unequivocally '100 per cent'. His reasoning being 'it's where the faith is, it's 
where the Baha'i faith originated, it's pilgrimage itself. I would visit every town, 
every city, the whole country is a pilgrimage'. W h e n probed further with the 
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suggestion that he might go there to visit relatives he replied, 'probably 90 per cent 
[reason] to do with the cradle of the faith, you know, h o w much can you know your 
relatives?'58 This last statement demonstrates the centrality of the faith in his life, 
which supersedes any relationships with relatives. 
Sacrifice has permeated the lives of the participants, especially in relation to 
persecution experienced in Iran. Sacrificing relationships with family, jobs, status and 
salary was described as a hardship but also a privilege as it was considered an 
opportunity to serve and demonstrate commitment to one's faith. Both Zhaleh and 
Sepher indicated that remaining in Iran provided an opportunity to demonstrate this 
sacrifice. Emulating the sacrificial behaviour of the religious prophets was also seen 
as a goal to aspire to and something which could be demonstrated in day-to-day 
activities through loyalty to one's employer and the consideration of the collective 
over the individual. However, the ultimate sacrifice for one's faith was considered to 
be martyrdom. Although one would not offer their life willingly, to die in the name of 
one's faith was considered a privilege. It appeared this was particularly linked with a 
great sense of honour if martyrdom occurred within one's ancestry. 
Faith as a coping mechanism for trauma 
[I'm] very strong in m y faith and still I am very strong in m y faith. 
Always I will be strong in m y faith.59 
In the face of adversity, faith can provide people with hope, meaning and strength. As 
discussed in Chapter Three (pp. 60-61), it appears the presence of faith m a y assist in 
transforming traumatic experiences into a perspective from which one can draw 
meaning. Persian Baha'i refugees reported their religion contributed to a profound 
sense of self and referred to their faith as a means of coping with stress and trauma. It 
proved a comfort to them both during persecution in Iran and difficult times of 
adapting to a new environment in Australia. 
For these participants, religion and faith had the power to turn a devastating 
experience into a tolerable one. This was demonstrated in the following account by 
*®'Sepher', 2003, p. 6. 
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Payman, w h o despite believing his escape attempt had failed when imprisoned by the 
Pakistani army, he described himself as being 'cool' when faced with this ordeal; 
Ok I'm going to go back; they're going to send m e to Evin. Evin was 
the most horrible prison back in Iran, like Alcatraz.. .That's where they 
used to take all the political prisoners back there and a good twenty, 
twenty five per cent of them would never come back...Somehow I 
wasn't scared, I don't know why and when I think about it any of those 
situations could've been literally the end of the trip. I wasn't scared at 
all, I don't know why. I could always see the light at the end of the 
tunnel for some reason. It was the faith, it was Baha'u'llah, it was 
God, whatever it was I don't know; I was just breezing through it, 
yeah... Maybe that's why I was so cool about the whole thing,60 
Payman's calmness emanated from a spiritual source such that he attributed his faith 
to helping him get through such a difficult experience on his journey. H e believed if 
an individual has strong faith, then one can endure all possibility of hardship and 
suffering, 'if you've got the faith, you go through anything, anything'.61 
Faith as a means for coping with trauma and suffering was also reflected in Mona's 
statement when describing her parent's persecution in Iran: 
For that reason they try to console themselves that whatever is 
happening is happening because they're Baha'is and they kind of 
giving it to Baha'uTlah. So that's the only, I guess, the medicine they 
go on and I think that's the only thing that they've got going, it's their 
belief. I think that's the biggest support so far they've had to kind of 
go on living...62 
She stated that knowing her parents were suffering because they were Baha'i was a 
consolation to them, their belief acted as a 'medicine'; thereby rendering it as the 
cause of their suffering, but also the cure. 
Farideh also used her spirituality and faith as a means of coping with her exile and 
separation from homeland. She looked to the history of her religion to find meaning 
in her own hardships: 
Payman, 2001, p. 20. 
Payman, 2003, p. 20. 
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Again, you relate yourself to the history of the faith and we knew that 
Baha'u'llah was [exiled]. Then you wouldn't experience something 
that the founder of the faith wouldn't experience it himself. You 
couldn't complain really. Actually you felt privilege that you're taking 
the same path that the founder of your faith has taken...of course it's 
not something that you voluntarily taking, but then you take it. These 
are some things that come to your mind and comforts you.63 
Farideh turned her experiences into positive ones, which served to m a k e her stronger. 
Farideh told of the well-known execution of a young Baha'i martyr, Mona, who 
apparently fell into a rapture before her execution, 'kissing the rope and kissing the 
hand of the people [executioners]'.64 Farideh stated that this behaviour was 'not 
normal, it's even supernatural, it's not logical' but nevertheless mentioned it in terms 
of the power of spirituality as a coping mechanism during times of trauma. Farideh's 
answer to whether she suffered psychologically from her refugee experience, involved 
a reference to her strong faith, where an absence of faith had the potential to destroy 
those who have experienced trauma: 
I think that belief to the faith and the suffering of Baha'u'llah and the 
suffering that you have read and heard from the founders of the faith 
and the leaders of the faith, you just relate yourself in those suffering 
and you think, somehow, even you are happy, that you share in some 
of those suffering. Then from Baha'i perspective I think, it has been 
the utmost psychological, maybe solution to the problems that we went 
through because it hasn't destroyed us, it has made us stronger maybe. 
But without any belief I can say that it can break you, you can be 
destroyed. Only prayers and only your belief can elevate you to a 
different realm. Those earthly sort of things doesn't apply to you 
anymore...that's the only way that I have been able to maybe change 
the devastation of the experiences to the kind of, how can I say it, to be 
proud that I have been under those circumstance and it has made m e 
stronger.65 
Farideh's statement reflected a privilege in the experiences of suffering in the n a m e of 
her faith, but it also highlighted h o w her faith provided a means in which to alter her 
®'Farideh', 2003, p. 41. 
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perspective of events to survive the pain. It offered opportunity to search for meaning 
by supplying the tools to cope with trauma. Farideh was the participant w h o talked 
the most about the teachings of the faith guiding her day-to-day actions, thus 
indicating the centrality of religion in her life. 
Figure 7.3 Mona, a 17 year old Baha'i martyr to which Farideh referred to as kissing the hands of her 
executioners. 
Source: 'Pay no heed to oppression and cruelty', Baha 'i Perspectives, 
www.bahaiperspectives.com/tag/iran, June 19 2008, accessed 24 September 2008. 
Strength of faith can act as a mechanism to endure extreme hardship and suffering. 
People can draw meaning from religion which provides a source of strength and 
comfort in the face of adversity. Participants reported that religion assisted them to 
cope with trauma, some attributing it to a supernatural source, while others described 
faith as a 'medicine' for pain, which provided perspective and the power to transform 
suffering. As demonstrated in the above section, the centrality of religion in the lives 
of the participants cannot be underestimated. It is vital to recognise the concepts of 
living in the spirit of service to the faith, strength of faith and the perception of honour 
in suffering and sacrifice in the name of ones' faith, when understanding h o w these 
characteristics contributed to participants' identity and in coming to a deeper 
understanding of their refugee experience in Australia. 
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Separateness and belonging 
Religion is the dominant theme in the life narratives of the participants and a central 
marker of identity; it provides a reason for being and a design for life that is deeply 
embodied in blood and the reasoning mind. Also associated with the centrality of ties 
to religion and notions of sacrifice is a separateness from others. Narratives of 
religion are intertwined with accounts of persecution in Iran. Persecution often 
represents punishment due to difference from the majority, thereby embodying the 
very notion of separateness. In this section, the theme of separateness will be 
analysed through some of the most prominently mentioned forms of persecution. 
Separateness 
Persecution in Iran 
I don't remember any time that we haven't experienced any 
persecution. Every time from m y childhood, every time that I 
remember something, actually I remember mostly persecution.66 
As reflected in the above statement, for many participants, recollection of life in Iran 
is dominated by memories of persecution. Persecution has therefore been included in 
this chapter as it appears that for some, the experiences m a y be considered an identity 
marker of belonging to the Baha'i faith and one that inevitably separated them from 
others in Iran. All persecutions outlined below are mostly narratives of experiences 
remembered after the 1979 Islamic Revolution. However, most participants mention 
instances of imprisonment, executions and the martyring of ancestors which occurred 
before this time. 
Types of persecution mentioned by participants, some of which will be discussed in 
later chapters, include confiscation and destruction of houses and material 
possessions, social exclusion, prohibition of practising one's religion, imprisonment 
and torture, executions, being hunted and being put into the front lines of war. 
Although this chapter mainly analyses the entire narrative and content, some types of 
persecution will be identified and discussed here as it is highly significant to the 
separateness participants experienced and the belonging they were denied. Their 
religious convictions deviated from the majority and ultimately had an important 
'Farideh', 2003, p. 10. 
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impact on overall identity. The types of persecution which will be detailed in this 
chapter include that resulting from fabrications spread by authority figures such as 
Mullahs and teachers, being denied an education, being denied making a living, 
burning of houses and being forced to wear hijab. 
Authority figures such as religious leaders and teachers hold great sway in society, 
particularly in Persian culture. Citizens look up to them as role models and respect 
their values and opinions. Misconceptions and misinformation about Baha'is was 
commonly spread by these authority figures and readily accepted and believed by 
mainstream society, especially as the Mullahs in power had the nation's military 
backing at the time. All Baha'i literature is prohibited in Iran, leaving the population 
at large reliant on the propaganda spread by Mullahs and teachers. This was also 
reflected in Farideh's statement: 
Baha'i books are not legal in Iran. That's why people, they don't 
have the Baha'i literature to read for themselves and they only 
refer to whatever they hear in school, and in Mosques...67 
Such misinformation, coupled with fear, can lead to the labelling and stereotyping of 
a group. Given the authority, enough repetition and time, this will have the effect of 
imposing a negative identity on a group. 
Payman recalled the accusations of a good friend, relating to Baha'is engaging in 
sexual orgies during their meetings: 
There were lots of bad words being spread by Mullahs. I mean this 
good friend of mine, that we were together from little in childhood, and 
he comes to m e and says, 'Man, how could you, how could you stay 
Baha'i, why?' I said, 'What is it now?' T mean you know that in 
Baha'i functions that you go to quite often, you just turn the lights off 
and everyone just make love to anybody who want to and you can end 
up with anyone you want, with your sister or your neighbour or you 
can do it with your mother.'68 
Farideh also commented on rumours spread regarding the modesty and chastity of 
Baha'i women: 
67
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In Baha'i faith, Tahireh [an early Baha'i believer], was a first woman 
in Islamic culture to take away the veil from her face and that was the 
only thing she did. She just took away the veil from her face but that 
was like she was a prostitute from their point of view. Tahireh [to 
Baha'is] is one of the very central figures from a heroine point of view. 
But they [Muslims] take her from the opposite side...the 
prortitute...and we as followers to someone like her... they would say 
we don't have any sort of chastity...the boys and girls have intimacy 
and even husbands and wives, they change, you know.69 
Payman also recounted a common rumour by Mullahs, warning against Muslims 
drinking water and tea in the homes of Baha'is: 
It was just so many bad words that these Mullahs just spread all over 
the world, all over the country basically and I, we had friends 
associated with us, trusted us like anything, would come to our place, 
would not touch a glass of water or tea. 'Mullah told us that they 
[Baha'is] put something in the tea that when you drink it you become 
Baha'i straight away.'70 
This rumour was also confirmed by Farideh who stated: 
... if you should go to a Baha'i house, you shouldn't drink their tea and 
that's very funny because w e had a friend in Melbourne and they were 
Muslim and after few years that we were friends...if she wanted she 
would eat anything in our house but if we wanted to drink tea she 
would go to her house and make tea and bring it in our house and she 
would have it that way...the only thing that she wouldn't do, even 
here, even in Australia, after all this friendship, still she would think 
that if she drinks our tea, it makes her Baha'i.71 
The above mentioned superstitious rumour concerning the drinking of tea is important 
as 'tea drinking is a habit elaborated in a specific w a y and thus one means by which 
Iranian identities are clearly marked and reinforced'.72 Tea drinking provides a 
means by which personal subjects maintain social links. 
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In addition to the Mullahs in Persian culture, teachers as authority figures command a 
great amount of respect. M o n a recollected 'they [teachers] used to go and ridicule 
the Baha'i faith in that class', while Mrs K.'s experiences span generations: 
In Shiraz for m y children in school... the teacher... say something about 
the Baha'i faith to them... But for me, when I was at school when I was 
in Borashat in south of Iran, I got one teacher who was...very 
prejudiced, she didn't like Baha'is at all and always would do 
something to bother them or say that they cannot go to other class.74 
The anti-Baha'i rumours, spread by Mullahs and teachers, appear to have been 
accepted by the wider community. After the Revolution, Islamic authorities held 
legitimate governmental power so the cultural respect was supported by other forms 
of legitimacy and coercion. For example, they instilled fear in the citizenry, held 
power over the country and had the backing of the nation's military. This, coupled 
with the prohibition of accurate literature on the Baha'i faith, fostered the 
misconceptions and stereotypes about all Baha'is. This has resulted in propaganda 
and persecution that has spanned generations. Such misinformation and fabrications 
served to distance Baha'is further from the mainstream and reinforce separateness 
from the majority. Consequently, it is possible that separateness through long periods 
of persecution has become heavily ingrained in the Baha'i identities of these Persian 
refugees. 
Nash believes that attacking the means of survival denies an individual the necessities 
of food and shelter and m a y reflect what some have called the sinister intention of 
genocide of Baha'is in Iran.75 However, Moses outlines the scholarly debate over the 
term 'genocide' and proposes that "genocide is a massive hate crime based purely on 
prejudice, rather than on the material, ethnic and other rivalries that usually subtend 
the escalation of conflict in an exterminatory direction."76 Moses suggests uses of the 
term 'cultural genocide' where the intention is cultural rather than total physical 
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destruction. Given the many accounts of the Islamic Regime in Iran to have Baha'is 
forcibly recant their faith rather than an immediate outright physical extermination, it 
could be proposed that cultural genocide was the intention and therefore a more 
appropriate term to be applied to this situation. 
Another form of persecution of Baha'is was the denial of the basic human right to 
hold a job and make a living. In addition, for those w h o manage to support 
themselves illegally, the withdrawal of employment opportunities has other 
consequences. A s discussed in Chapter Three (pp. 68-69), occupation can often be an 
expression of identity, particularly for professionals and men. Thus, stripping 
someone of their job and qualifications m a y be considered an attack on identity. 
Many participants related experiences of their ancestors who were denied the right to 
make a living. Payman stated that his uncle, w h o was a General in the army 'got the 
sack',78 and 'he could not get any pension'79 because he was discovered to be a 
Baha'i. Zhaleh also told h o w her father was dismissed from his job: 
M y father worked for 40 years as a very high position in the Iran and 
British Oil Company which was the refinery and they sack him after 40 
years. They took his house back, they took his possessions back 
because they say it belong to the people.80 
Likewise, M o n a told h o w her father's shop was closed because he was a Baha'i: 
...they closed all the shops for two years, so all the Baha'is they 
couldn't work for two years in their own shop...they had to take the 
things to the cities around and sell in the street and that was illegal of 
course.81 
In addition to the above experiences of family members being dismissed, the 
following personal experiences of being fired, stripped of qualifications and the 
confiscation of salary are briefly described by Zhaleh and Payman. Payman showed 
the necessary initiative and diversification of skills forced by such a predicament: 
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...three of us...were pretty established [in] central heating...Pretty 
successful until it became very difficult as a non-Muslim to get spare 
parts for what we were doing. It became very, very expensive... so we 
had to fold it.82 
He then described difficulties while operating a taxi service: 
Somebody actually told... [the] Imam of the particular area that these 
guys are non-Muslims, so 'see what you can do, they shouldn't be 
practising, they shouldn't be making money. W e kicked them out, we 
kicked them out of their work to bring them to their senses so they 
change their faith and come back and so beg us for a job and now they 
go on working.' So they sent somebody to sort of check the place 
out...83 
Payman thus described the stifling of opportunity for Baha'i employment and 
business opportunities. Similarly, Hamid graduated just before the Revolution began, 
but was then prohibited from working. H e too, tried a variety of occupations, 
demonstrating the necessary initiative and essential quality of adaptability in order to 
survive: 
Suddenly revolution started, suddenly people like m e they have to 
fight, they have to really work hard to find one way to survive and we 
did. Suddenly I became tool maker, toy maker, I became metal 
worker, welding and doing these sort of things, I never doing. I 
became a sales person; I became a purchase officer for m y own 
business and as marketer...whoever I met I noticed that different 
things they have gone through and different jobs and skills they had to 
learn.84 
Hamid's last business venture in Iran saw him establish a successful company that 
employed 30 other Baha'is. 
Zhaleh dedicated a great deal of space in her narrative recounting how she was 
sacked, stripped of her qualifications and salary. She recalled with great vividness 
how government restrictions on the employment of Baha'is plagued her working 
history in Iran. The following statement outlined her experiences after spending a 
year on the front lines in the Iran/Iraq war: 
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Minister of W a r came to the hospital by special aircraft... and said 
'Congratulate you and now you need the rest after a year'...I got a 
reward...big badge...gave m e days off...all that money you've been 
working on that whole year, we triple it.. .After two weeks they wanted 
me to go to the main branch in Teheran, Minister of W a r was 
there...they told m e 'you are from Babi's...but we know you helped, 
but if you sign this paper you are not belong to that groups...you get 
your money back and you get position back... if you don't sign it you 
have no job in Iran and all your money goes to special account for the 
army and for the needy people.85 
In a later position in a government hospital, Zhaleh recalled: 
...they sacked the Baha'is...The private section started to have a 
Muslim committee or Islamic committee...from the government. 
Unfortunately they started to train people and put them in those 
committees...they started bring three very fanatic Muslim in that 
committee...Those clergy...they said 'You are belonging to that group 
[Baha'is] and as the government said, you are not able to practice 
anymore.' So they took m y qualification, everything...they sack me 
from this hospital. I was pregnant with m y daughter and I couldn't 
afford anything.86 
One's occupation may be an expression of identity and withdrawal of the right to 
work may be considered an attack on identity. Participants recalled instances of 
family members w h o were sacked from jobs, while others related personal narratives 
of instances in which they were stripped of qualifications and salary. Such strategies 
of persecution by the Islamic authorities were used as a means of imposing economic 
separation. It appears also that the Islamic Republic was intent on separating out 
Baha'is even more securely by preventing the attainment of qualifications, by then 
denying them an education. 
Racial or religious persecution involves discriminatory practices that separate out a 
particular group of people so that they are denied the general rights of others. A form 
of separation of Baha'is that continues today is the denial of education, particularly at 
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a tertiary level. Being denied the right to obtain an education m a y be seen as a long 
term plan of the Islamic Republic, to ensure Baha'is do not attain positions of status, 
authority or power. It appears that Baha'is m a y have stood out as a successful 
minority group before the Revolution, eliciting jealousy and determination to suppress 
them. Denial of tertiary education also prevents the likelihood of Baha'is earning a 
reasonable income, therefore guaranteeing their place at the bottom of the socio-
economic ladder. A s mentioned in Chapter Three (pp. 75-76), choice, self-sufficiency 
and autonomy contribute to a sense of economic, social and physical well-being, thus 
restrictions of such characteristics would impede on sense of worth and identity. O n 
an individual level, denial of the opportunity to work and/or gain an education m a y be 
considered an attack on identity. However, on a collective level, in the long term, it 
may develop a situation where all Baha'is are uneducated and of low socio-economic 
status in contrast to their Islamic compatriots. 
Farideh's tertiary enrolment was forcibly terminated, while Zhaleh narrowly avoided 
expulsion. The latter recalled: 
I was second year dentistry student and then unfortunately 
Revolution started...that time they were talking of closing the 
universities on Baha'i students...we could hear it in the radio and 
television. It was the beginning stage... so from second year of the 
dentistry they put m e in third year of the student nurse. Fortunately, 
by the time things happened, the university closed, I graduated in 
nursing. 1 was one of the luckiest ones, I graduated because none of 
f?7 
m y friends graduated at all, because university closed for ten years. 
Later, Baha'is stopped applying for university places, when it was publicly 
recognised that they would automatically be barred. M o n a found this particularly 
difficult: 
...seeing m y friends go to uni and their marks were a lot less than 
mine. They can go and become nurse or whatever they want...and I 
was the only student in class that couldn't do anything...because I was 
a Baha'i. I couldn't apply to university because I would be rejected 
anyway.88 
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Likewise, Payman noted, 'After I got the H S C [High School Certificate], I noticed 
that [it] doesn't look like I'm going to get into university because of all the Baha'i 
persecutions'.89 H e added '...no more education for Baha'is. They started even 
kicking Baha'is out of preps'.90 
It seems a feeling of hopelessness and defeat pervaded as it became obvious that 
applications for entry to university would be rejected on the grounds of religion. This 
resulted in many Baha'is giving up the attempt to enrol at universities. Such denial of 
work and education served to separate Baha'is from the majority in terms of 
opportunities to hold positions of status, power and authority, and ensuring economic 
struggle. 
Another method of persecution and separation is to destroy wealth and symbols of 
status such as homes and other material possessions. A home embodies all of what 
and who w e are. W e stamp our identity on it by h o w w e choose to decorate it and it 
stores and epitomises our memories. In addition, it provides us with a sense of safety, 
comfort and belonging.91 The destruction of a house can be likened to the destruction 
of place, described in Chapter Five (p. 104) as topocide.92 The deliberate desecration 
of a building which embodies so much of w h o w e are may then be considered as an 
assault on identity.93 
As documented by several sources in Chapter Two (pp. 48-49), many Baha'i homes, 
particularly in Shiraz were systematically destroyed. Zhaleh recalled the escalation of 
persecution resulting in revolutionaries setting fire to Baha'i homes. 'One day they 
burned many houses in Shiraz',94 'things getting worse and worse; fire, destroying the 
houses'.95 Mrs K. confirmed this event. 'In Shiraz they started to fire the house of 
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Baha'is...and that day, the fire was maybe two hundred houses in Shiraz'.96 Farideh, 
more specifically, recounted her personal experiences surrounding the burning of her 
sister's home and her parent's home on that day. 'My sister's house was 
burned.. .they burned 400 houses within Shiraz and 700 altogether... A lot of relatives 
that were in Shiraz, their house also was burned down in that...Mum and Dad's and 
my sister's [houses]'.97 
Figure 7.4 'Farideh's' sister's house in Shiraz in 1979. Photograph taken by a neighbour. 
Source: Photograph held in private collection. 
Figure 7.5 'Farideh's' parent's house in Shiraz in 1979. Photograph taken by a neighbour. 
Source: Photograph held in private collection. 
Mrs K., 2003, p. 3. 
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Confiscation and destruction of homes and material possessions has the added effect 
of attacking a symbol of sense of self and identity, while also further distancing 
Baha'is from the Muslim majority. 
Like a home, clothing is also a symbol of separate identity. What we choose to wear 
sends messages about w h o w e are and to what groups w e belong. W h e n this is denied 
to us or forced upon us, it alters our sense of self and identity.98 It is mandatory for all 
women in Iran to wear the hijab, even if they are not an adherent to the Islamic faith. 
Mona recalled her frustration, 'we had to wear all the hijab and chador and I just 
couldn't understand that'.99 Zhaleh's experience summed up the revolutionary 
implementation on the dress code of women: 
One day we were going with our car to our friend's house...apparently 
m y scarf was a bit higher than normal ok. W e saw a big jeep, big Land 
Rover.. .ten people [got] out of the cars and just put the guns in front of 
me and m y husband and they said... 'pull.. .that cover, scarf, a bit lower 
otherwise we shoot you'. M y husband was very upset about it, and I 
said 'don't worry, that's fine, you want it, I put it'. It wasn't 
intentional you know, it just happened.. .they could see m y hair... 10° 
Zhaleh's experience illustrated the fundamentalist attitude to women's dress codes in 
post-Revolutionary Iran. This level of policing ensured forced compliance in wearing 
Islamic hijab and reiterated the symbolic power that dress codes have in relation to 
separateness^elonging and in the marking and denying of identity. 
Belonging 
The Baha7 community 
Separateness as a key feature of identity was perhaps solidified by various 
experiences of persecution. This shared experience in contrast to a wider social 
grouping can enhance belonging to the outcast group. All participants reported that 
the Baha'i communities in Iran, the intermediary country and Australia, provided 
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them with an immense sense of belonging. Even when participants did not personally 
know individual members of a community, they still recounted feeling a sense of 
belonging due to commonality of belief and familiarity with administrative structure. 
The refugees who fled to Pakistan, were kept busy with organised Baha'i activities 
such as being allocated to serve on various committees and attend or run Feasts and 
'deepening' or Baha'i education classes. Hence, this level of contact with, and 
support from the Baha'i community provided comfort, a source for coping with 
trauma and offered structure and purpose to their lives. 
The Baha'i administration in Pakistan allocated jobs to newly arrived refugees. 
Payman recalled how he was kept busy while waiting for his visa: 
I was the one who was in charge of finding houses for ladies who came 
to Pakistan. The men and women should not be seen together basically 
in Pakistan unless you've got something to do with them, sisters, 
brothers, husband and wife and things like that. So...I was the only 
man who was allowed to approach that sort of dormitory. Picked them 
up, take them to different places, showing them different places as in 
real estate, sort of settle them down. That was one of the things which 
I did in Pakistan.101 
Mona also described how the Baha'i community kept her busy in Pakistan: 
...the LSA [Local Spiritual Assembly] in Rawalpindi, they tried to 
compensate not working with all the Baha'i activities. W e had heaps 
of classes...two classes in the afternoon and one class in the morning. 
Then we had Feasts and we had other meetings as well...for love and 
unity, a meeting for women only, then we had the meeting for the pre-
youth, then we had committees for pre-youth, for youth...There were 
so many activities, we were just busy from morning till night. 
The Baha'i community in Australia was also viewed by participants as an aid to 
adaptation as Persian refugees were already accustomed to the administrative 
framework. It has been found that 'narrative themes of communion tend to correlate 
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with well-being'. This m a y reflect the role the Baha'i community played for these 
participants as new arrivals to Australia and the sense of well-being and belonging it 
provided for them. They also had access to other Persians with w h o m they could 
converse in Farsi and Australians with w h o m they could practise English and learn 
the culture from within a familiar context. 
Hamid experienced a sense of belonging through the commonality and connectedness 
he felt with the Baha'i community and administrative structure: 
W e really didn't feel such a culture shock. Not at all, not even for one 
second...There is a full Baha'i community; Australian people, from 
Malaysia, from Iran...That was structure we have grown up in and the 
beauty was the diverse people so we knew the administration...We 
were completely familiar, no problem, just it was a new member...We 
didn't feel that we are stranger. Because of that commonality of belief 
we were connected very quickly. 
Farideh reiterated Hamid's sentiments of familiarity and security: 
I think that utmost comfort that you can feel. This is not only 
experience I had in Australia, but also when we travelled, that I had in 
Philippines and Papua and Hong Kong and India and all these places, I 
felt the same thing, it seems that you're at home. Wherever you go, 
you don't feel that you're a stranger. You're part of the community 
and it seems that people have known you for a lifetime. 
Farideh went so far as to embed the context of her experiences within her community 
so that notions of individual and collective identities became entwined; the 
community became a Baha'i family, 'it seems that you're at home'.106 This also ties 
in with the notion of being a global citizen. 
Hamid commented that he felt a sense of belonging as soon as he arrived because he 
and his family were already part of the global Baha'i community which assisted in the 
integration process to Australia: 
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The community was.. .the biggest help and the attraction you have with 
this community, those feasts, some activities...just joining 
family...gradually individually and collectively we learned from them. 
They taught us about different aspects of Australia in a natural way. 
So w e never felt homesick...107 
Like Farideh, Hamid too appeared to meld individual and collective identities, 
likening his relocation to Australia as 'just joining family'.108 
Mona also attributed the Baha'i community as aiding the integration process by 
providing companionship and a comfort zone within which to practise English and 
other skills. Subsequently, these experiences aided in becoming part of the wider 
Australian community. She described the Baha'i community as a 'strong basis' from 
which she felt confident to venture out and experience n e w things: 
...they [Baha'i community] kept us from feeling alone and we had 
things to do...I had eight other friends that were in the same 
community and we became quite close and that was a comfortable 
zone for us, because it helped us to speak English. We'd practice 
English with one another. W e were involved with different activities, 
so it would expand our skills in different ways. So it really helped us 
to become part of the society and without feeling alone or being feeling 
rejected. W e help one another, we support the other...we knew that 
we have a basis there that we can see every nineteen days and depend 
and share our experiences and laugh about it or whatever. That gave 
us the confidence to go and do whatever we wanted to do.109 
As mentioned in Chapter Three (pp. 62-63) migrants and refugees often use their own 
networks to obtain housing and work. Baha'i contacts assisted five of the seven 
participants acquire jobs. M o n a retold of her Baha'i connections to obtain work: 
I got a voluntary position at [Melbourne city] hospital to work in the 
biology department...I had four months at the research area...that was 
the one that helped m e to get a job. I was actually working with 
[Baha'i friend], so he was m y supervisor...he and the other two guys 
were teaching m e all about doing various things in molecular biology 
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and working with D N A and R N A , and that was the reason that I got 
thejob.110 
Similarly, Payman outlined how he obtained an occupation through the help of a 
Baha'i friend: 
I used to be Saturday boy at [Baha'i business partner's] practice. She 
noticed I'm not really enjoying what I'm doing and she offered m e a 
job... she said '... don't bother with next weekend, I'm going to Sydney 
for this optical fair in Darling Harbour, would you like to come and 
have a look, you might be interested?' 'Yeah, that's cool'. W e went 
together and I ended up buying about $30,000 of equipment, came 
back and I started working, just like that, honest to God.111 
The Baha'i communities in the intermediary countries and Australia helped occupy 
the minds of new refugees after the traumatic ordeal of escape they had endured, by 
providing them with tasks and responsibilities to keep them busy, useful and 
productive. This activity also provided them with a sense of self-worth and purpose 
that they were aiding other Baha'i refugees. U p o n arriving in Australia, many 
participants reported that they did not feel like a stranger because they recognised the 
familiar administrative structure in which the Baha'i community operated. Some 
participants indicated their joining the Australian Baha'i community was like being 
'at home'112 and 'joining family'.113 This reflects a feeling of belonging to the global 
community or 'family'. They also had access to Australian Baha'is with w h o m they 
could practice English and learn about the culture from within a safe and familiar 
context. The majority of participants reported they had assistance from the wider 
Baha'i network to further their skills and experience and obtain work. Overall, it 
appears that belonging to a persecuted group can sometimes operate to help 
counteract negative experience of separateness and discrimination. 
National identity 
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National identity complements the dominant theme of religious identity in providing a 
sense of separateness and/or belonging. In this section, the Persian and Australian 
national identities will be discussed as well as hybrid identities. 
Chapter Six (pp. 133-134) outlined some studies which found that Baha'is attempted 
to distance themselves from Iranian nationalistic and Islamic religious identification. 
In confirmation of this concept, all participants in this study categorically stated they 
preferred to be identified as Persian rather than Iranian. They believed that Iran was 
negatively connected to the Revolution and the fundamentalism of the Islamic 
Republic, while Persia continued to be perceived as an interesting place full of 
mystery and glamour. This was reflected by Sepher w h o stated, '... often people ask 
me where I'm from and I say I'm Persian. They find that interesting, they find that 
very exotic'.114 Payman elaborated on this sentiment by explaining: 
You say you're Persian, they look at this Persian Empire, this 
glamorous, exotic lifestyle, people, food, carpets, cats...But when you 
say Iranian, first of all they say, 'what, the Arabs, Iraq?'...so Iran is 
more like a troubled country in the Middle East. Persian is much more 
exotic. That's been m y observation.115 
The general negative perception surrounding Iran may coincide with participants' 
memories of persecution and sense of rejection from their motherland. Hamid 
commented in order to 'have some decency in m y background; I refer to myself as 
Persian'.116 This statement reflected that a sense of shame m a y be connected to 
Iranian history and his experiences. H e explained that,'Persian is preferable' as he 
found that when he identified as such, people do not 'quickly judge'.118 This wish to 
avoid being identified with Iran was also expressed by Mrs K. She demonstrated that 
the desire to be separated from the nation of Iran was also extended to the Islamic 
faith,'...when you say Iranian, it's like they don't like it a lot 'Oh.. .no good'. But is 
better you say always Persian. I say Persian always but if I say I'm Iranian, then 
straight away I say...I'm not Muslim, I'm Baha'i'.119 All participants preferred to 
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identify themselves as Persians due to the possible reaction by Australians regarding 
negative connotations surrounding Iran. 
Although Mrs K., as the eldest participant, identified herself as Persian, Mona 
described her love for Iran as predominantly relating to familial and social 
relationships and religious identification with the Baha'i faith. She explained, 'the 
only reason that I do have an affinity for Iran is except for the fact that m y parents are 
there and m y family are there, u m it's the first place of Baha'uTlah, that's the way 
that I can, you know, I can describe m y love for it'.120 M o n a believed Iran was 
associated with negativity as many Australians did not know where Persia was and so 
had no preconceived ideas: 
...if you say you are Iranian, [Australians] automatically switch 
off... and when you say Persian, because a lot of them don't know 
where Persia is (laughs) and when you're Persian, yeah, it makes a 
huge difference...[it's] more exotic and it's not associated with any 
of the terrible things that happened in Iran...before the Ulama and 
Khomeini. 
R: So if someone asks you, 'what's your background', are you more 
likely to say Persian or Iranian? 
M: Persian. But if they ask m e 'which country is that from?' then I 
have to say (laughs) admit to Iran, yeah, otherwise it's just I'm 
Persian.121 
When asked the question what would be the ideal, to be Persian, to be Australian, to 
be neither or a blend of both, Sepher believed the ideal for him was 'to be Persian'. 
His reasoning related solely to the Baha'i faith as he explained 'Baha'uTlah was 
Persian and I'd like to be a part of that, Persian. I was born in the country where the 
faith was born. I feel privileged'. But when asked whether he considered himself to 
be more Persian or Australian, he simply answered 'Australian'.122 Although he felt 
privileged to be linked to the faith through Iran, he strongly disliked many aspects of 
Persian culture and identified himself securely as an Australian. 
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Despite Sepher's ideals, reflected in the above statement, he added, 'I've been raised 
in Australia. So I consider myself an Australian more than, actually more of m y 
culture is Australian than Persian' ,123 H e added '... everyone don't see m e as Persian. 
I wear boardies [shorts] everywhere, thongs to class, it's just w h o I am'.124 It appears 
Sepher noted that casual dress is associated with Australian identity, in opposition to 
the formality approved of by his ancestral culture. 
Payman stated, 'I left [Iran] with so many bad memories...I love this country 
I rye 
[Australia]. This is m y home'. H e repeated this last sentence on numerous 
occasions both in his initial and follow-up interviews. Likewise, M o n a stated, 'I 
really like Australia, I kind of look at it as m y country really'.126 She elaborated on 
Australian cultural elements she had adopted, 'it's much easier for m e to blend with 
them [Australians]...I've got used to Aussie Rules [football] very quickly. So, it 
didn't take m e long to adapt to a new way of life... [I have] something in common 
with the Aussies...we can talk about footy so well for hours...or even cricket...and 
how well the Aussies are playing or England did such a bad job or N e w Zealand w o n 
in Australia...'127 M o n a believed Australia was home for her and she had adopted 
cultural elements resulting in the merging of her national identities. Overall, there 
appears to be a deliberate distancing and separation from aspects of Iranian national 
culture for participants, while simultaneously attempting to merge, adapt and belong 
to Australian culture. 
In place of solely identifying as Persian or Australian, many participants indicated a 
mixing of the two or a third and unique, hybrid identity was both preferred and 
adopted. Hamid, in c o m m o n with most scholars, believed that culture cannot be lost, 
but one must try to adopt and adjust to other cultures, '...is not something that you 
lose...culture is with you, but you try to adopt and understand other cultures, other 
things and adjust yourself.128 Similarly, Payman enjoyed a hybrid identity believing 
there were positive aspects to both, he felt free to choose to adopt and/or discard 
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elements from either culture. This was demonstrated in his answer to the following 
question: 
R: What would you say was the ideal; to be Persian, to be Australian, 
to be neither or to be a blend of both? 
P: A blend of both...certain principles from the East is crucial to 
survive in communities like this, to keep families together, to bring up 
the kids in a better environment...I never want to lose m y Eastern 
principles because I think they are what makes m e what I am... try to 
make a good blend of both really and that would be m y perfect 
129 
situation. 
Similarly, when asked the same question, Mona responded, 'I think a blend of both, to 
get the good qualities of each and practice the good things of Persians and the good 
things of Australians, that's all the very best (laughs)'.130 This feeling of being able to 
choose cultural elements to adopt and/or discard was reflected in Payman's following 
statement, '[Different things] are beautiful in their o w n environment. Here I find 
them a bit odd. U p o n arrival I had moustache for quite a few years...you confront 
1 -2 1 
yourself 'that looks weird' so I shaved it off. It doesn't go with the environment'. 
Similarly, Sepher conceded that although 'it's beautiful to have a Persian culture 
some elements need to be ignored to live in Australia'.132 His statement reflected the 
consideration and reflexivity of functionality and appropriateness of context. 
In contrast, a hybrid identity can also be the cause of much internal struggle and 
confusion. Payman believed younger refugees integrated more easily but had also 
witnessed cases where the sudden access to the comparative opportunity and freedom 
in Australia lead to confusion, rebellion and unhappiness: 
Sadly, I've seen they come here and they all of a sudden see so many 
opportunities and the peer pressure that leads them into funny 
areas...they go really rebellious against their family. Family is very 
unhappy, kids end up somewhere very unhappy, no they're really lost, 
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these delinquents are lost between the two worlds, part of them want to 
be here, part of them want to be there, very confused, sad kids.133 
This inner struggle and feeling of being Tost between two worlds' can also be linked 
to social exclusion (discussed later in Chapter Eight), where some newcomers did not 
feel they fit in or belong anywhere. 
An increase in the frequency of using a new language may mean a decrease in the 
opportunity to speak in one's mother tongue. Payman commented that he believed he 
had a good command of the English language, whereas he rarely had the opportunity 
to speak Persian, usually only during family get togethers. Likewise, M o n a rated her 
competency in English as being the same as her level of competency in Persian: 
I've kind of lost a lot of expression things in Persian. I don't express 
things that well in Persian and I don't know if I can express, express it 
that well in English either, so... I'm quite lost in that 
respect...H[husband's] parent came here and the sister, his sister used 
to laugh at m e and the way I was talking in Persian and said your 
Persian is very funny, if you go back to Iran everybody is going to 
laugh at you. I was talking in an English accent...134 
This loss of proficiency in Persian m a y coincide with her feelings of not belonging to 
either Australia or Iran, '...it makes m e feel like I can't fit in here [Australia] and I 
definitely can't fit in there [Iran], so where is m y country?' Her hybrid identity has 
resulted in an association to both nations, while not being fully accepted by either. 
This has left her feeling ' quite lost'. 
Similarly, Mrs K. identified her son as having a hybrid identity which sometimes 
acted as a source of intergenerational conflict. She stated, 'I think for m y son was 
very, very hard. Sometimes he say, 'You bring m e in this country and everything is 
different', and I think he suffered a lot'.135 She then elaborated on the depth of 
suffering: 
...we suffered a lot because at home we have different culture; outside 
with friends he had another culture. Sometimes we say our culture is 
different when you say something to him and he sees the outside 
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culture with friends as different and was very, very hard for him. He 
suffer a lot and w e suffer a lot too.136 
This reflected an acknowledgement that M r s K.'s son felt a need to adopt a hybrid 
identity in order to function effectively both at h o m e and 'outside with friends'. 
However, clashes inevitably occurred which caused a great deal of pain to both 
parties. 
The persuasion of a larger cultural influence may also impact on identity. Mona 
described the change of Persian Baha'is in Australia as necessary and inevitable to a 
certain extent. However, she believed refugees w h o arrived on their o w n tended to 
change more than individuals w h o arrived with their families as they had more of an 
Iranian influence: 
...if people have changed here it's because they had to 
change... Families who came together and they've got majority of their 
other families with them I think they very much still like what they 
were before in Iran, because they've still got their ceremonies 
and...customs...but the younger people can't be bothered with that 
because they don't have their families to influence them as much. So 1 
think the younger people as a result lost that concept and changed into 
a new lifestyle but the families are more into having the tradition and 
having the culture, not letting it go because they want to keep it. 137 
All participants preferred to identify themselves as Persian rather than Iranian as it 
separated them from the current Islamic Republic. M r s K., the eldest participant, 
identified herself as Persian while Sepher aspired to the idea of being Persian due to 
the links with the Baha'i faith. However, a majority of participants, including Sepher, 
identified either as more Australian or a blend of both, adopting a hybrid identity. 
While many believed a hybrid identity was an opportunity to blend positive elements 
of both cultures, thus belonging to both, some indicated that confusion m a y result 
from a feeling of not belonging wholly to either and therefore experiencing that 
separateness which is the obverse of belonging. 
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Belonging as expressed by unity in diversity 
Baha'uTlah emphasises about unity, integration, being with other 
people, love strangers, treat them as you know, your family.138 
This section reflects the journey of the participants in relation to what sort of 
environment they came from and the environment in which they were settling into. It 
appears that some neighbourhoods in Iran and Australia that were of greater ethnic 
mix resulted in higher rates of tolerance. This also reflects one of the main tenets of 
the Baha'i faith regarding unity in diversity. 
For Farideh, smaller cities tended to have higher rates of persecution in Iran: 
...before revolution in big cities, Baha'is they were safe. But in the 
small areas...they were different degrees of persecution depending on 
the fanaticism of the people found in there and the places that we were, 
they were very fanatic, very fanatic.139 
Zhaleh and Hamid each stated that residents of the large city of Abadan in Iran were 
more tolerant of difference. This was largely due to the presence of industry which 
brought a higher mix of foreign workers to the area. H a m i d commented: 
It really varies from place to place...in the south of Iran...in a city 
called Abadan, it is centre of [oil] refinery and centre of migrant 
people... they have less prejudice, less problem, more liberation, and 
personal freedom towards anything. That was the spirit of that city and 
that province.140 
According to Sepher, there is greater tolerance in places with more ethnic diversity in 
Australia. H e explained that social groups at his Melbourne suburban high school 
were made up of 'Asians, Indians, Africans, everything. Ten per cent [were] 
Australians I could say, literally and I got along with everyone. There was groups of 
Asians and Australians and everything else but I really mingled and everyone noticed 
that I mingled'.141 The Baha'i tenet of 'unity in diversity' was illustrated by Sepher in 
his response to being asked whether he felt inclined to form a group of his own. H e 
138 
'Farideh', 2003, p. 32. 
'Farideh', 2003, p. 11. 
'Hamid', 2003, p. 10. 
'Sepher', 2003, p. 18. 
186 
simply responded 'Oh, there was no need'. H e inferred that he felt comfortable 
going from group to group, experiencing friendship and acceptance by various ethnic 
groups. 
Mrs K. also considered the theme of tolerance in areas with higher degrees of mixed 
races in Australia. She explained that her family experienced prejudice in the first 
suburb where they purchased a h o m e but when they moved to an outer Melbourne 
suburb she stated, '...neighbours on right was Italians and the front of us was Greek 
and the other side was Australians'.143 Thus, the higher the ethnic mix, the less the 
occurrence of prejudice. 
For this minority group, a feeling of belonging to a region was aided by there being a 
higher mix of cultures. The presence of such diversity fostered a greater level of 
tolerance for difference in both Iran and Australia. Thus, it appears a sense of 
belonging was facilitated by the 'unity in diversity' ideology embraced by Baha'is as 
well as the practical experience of diverse communities. 
Conclusion 
Religion was classified as the dominant theme in the lives of the participants. It 
permeated all the narratives and was revealed to be the primary element contributing 
to the participants' identities. A great deal of space was devoted to the Baha'i faith in 
the narratives, as participants both explained and demonstrated that they used the 
Baha'i teachings as a guide from which to live their lives and base their identities. 
The language of jargon or 'Baha'i speak' was used by many participants, especially in 
relation to explaining the central principals and tenets of the faith, which are often 
used to promote the faith through advertising. A s Baha'i holy writings by Baha'uTlah 
and 'AbduT-Baha are considered divinely revealed and statements from the Universal 
House of Justice divinely guided, the words from these sources are taken to be 
infallible. Therefore, the use of such terms m a y be considered an act of obedience 
and recognition of the spiritual sources. In addition, the use of such jargon sends 
powerful symbolic message of belonging to the Baha'i faith. 
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Identifying Baha'i ancestry was also used as a symbol of belonging and a marker of 
identity. Being born into a Baha'i family and recalling Baha'i ancestry through the 
generations, appeared to be a great source of pride for the participants. Particular 
pride was expressed if an ancestor had the privilege of meeting any of the key figures 
in the faith's history. 
Living in the spirit of service to the faith was a reflection of the centrality of religion 
in the lives of the participants. It was manifested in such daily decisions as what 
country to live in, where to settle and what industry or occupation to pursue. In the 
Baha'i faith, work is elevated to an act of worship and it appears that these 
participants deliberated over career choice, considering h o w best to represent and live 
the principles and teachings of the Baha'i faith through their work. The altruistic 
aspiration of service to humanity was paramount in decisions regarding occupation 
and this was reflected in participants being heavily represented in the industries of 
health and education. 
Another common attitude central to the identity of participants' in this study, was that 
suffering and sacrifice in the name of religion was considered a hardship, but one 
which was imbued with privilege and honour. Martyrdom in particular and 
martyrdom in one's ancestry appeared to be endowed with particular reverence. This 
is confirmed by the literature in Chapter Six (p. 119), demonstrating the pervasiveness 
of reverence for martyrdom in Persian culture. Suffering was also commonly 
considered an opportunity in which to demonstrate steadfastness. Thus, although 
being a believer of the Baha'i faith in Iran was the cause of their suffering, 
participants also described it as being a healing agent through which they were able to 
cope with the trauma they endured. This is supported by the literature outlined in 
Chapter Three (pp. 60-61) regarding the correlation between religiosity and positive 
coping with trauma. 
Arising out of the dominant theme of religion was the dual-sided theme of 
separateness and belonging. This theme was also heavily represented in all narratives 
and impacted on the participants' sense of identity. Separateness was largely 
experienced through being a persecuted minority group in Iran. Participants' 
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identities as followers of the Baha'i faith meant they were separated from the Muslim 
majority and targeted for persecution. Types of persecution related to Baha'i identity 
included misinformation spread by authority figures such as a Mullahs and teachers, 
being denied legal work, being denied an education, burning of houses and being 
forced to wear hijab. All these types of discrimination and persecution, resulted in a 
further distancing or separation of Baha'is from the Muslim majority and due to their 
symbolic dimensions, m a y also be interpreted as direct attacks on identity. 
Conversely, persecution may also be considered to provide belonging to a specific 
group as outward hostility by the majority m a y facilitate cohesiveness within the 
minority group.144 All participants reported an immense sense of belonging to the 
Baha'i communities in Iran, in the intermediary country they escaped to and in 
Australia. The communities provided purpose, support, comfort, and companionship 
and aided the adaptation process so that participants felt comfortable to explore a new 
culture from within a familiar context. Participants recognised the administrative 
structure and some went so far as to embed their identities within the community, 
referring to the community as an extension of h o m e and family. The wider Baha'i 
network also became a source of connections to obtain skills, experience and work. 
In addition to religious identity, national identity regarding cultural traditions also 
provided a sense of separateness and/or belonging for the participants. The majority 
of participants preferred to identify as Persian rather than Iranian due to negative 
perceptions surrounding the latter. Most aspired to either adopt an Australian cultural 
identity or a blend of both cultures. This hybrid identity offered the freedom to 
choose which aspects to adopt and/or discard from each culture. Although this 
allowed for effective functioning in both cultures, in some cases it was also seen as a 
source of confusion and personal suffering due to a feeling of not belonging wholly to 
either culture. Ultimately, the experience of adaptation to a new environment, 
manifests in the renegotiation of individual and collective Baha'i, Persian, Australian 
and hybrid identities. 
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Participants reported that the degree to which separateness and belonging was 
experienced, depended on the level of diversity of races in an area. Separateness as 
experienced by persecution in Iran was felt less in areas with a higher mix of 
migrants. Likewise, belonging was felt more in Australia in areas which had a higher 
mix of migrants. It appears the presence of 'unity in diversity' fostered a greater level 
of tolerance and belonging. 
This chapter has begun to answer the research question in that the utilisation of the 
holistic-content classification has revealed that religion is central to the identity of the 
participants in this study and provides a non-negotiable foundation from which they 
base their way of life, values, goals and aspirations, regardless of where they 
geographically locate themselves. However, aspects of nationalistic cultures from 
Iran and Australia were transferable, where the renegotiation of national identity was 
often melded into a more functional hybrid form. This hybrid form of identity 
appeared to facilitate the adaptation process as participants felt free to pick and 
choose aspects of culture they thought best fit particular contexts. The participant's 
religious identity was the source of both separateness and belonging, as was their 
nationalistic identity. 
Using the holistic-content approach has added more to our understanding of the 
experiences of the participant's in this study than broader, more superficial survey 
methods would allow. T o expand on this in-depth research, the next chapter will use 
Lieblich et al.'s categorical-content framework as a guideline to analyse the 
narratives, with particular emphasis on the two dual sided themes of continuity and 
change and communion and agency. 
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CHAPTER 
EIGHT 
Self and narrative: 
categorical-content analysis 
By analysing c o m m o n content within the seven interviews, another set of themes 
appeared to be generated. The first of the two major, dual-sided themes includes 
continuity and change which reflects the process of disidentification and 
reidentification involved in the transition and adaptation to new environments. 
Although the participants did not specifically mention the topics of continuity and 
change, it was inferred through the explicitly stated subjects that are reflected in the 
thematic categories analysed in this chapter. 
The second dual sided theme discussed in this chapter involves communion and 
agency. This reflects Bakan's theory regarding the two basic modes of human 
identity and the choices w e make about social relationships and social action. These 
two generic or thematic modes articulate important life goals, strivings, needs, and 
desires.2 M c A d a m s , Hoffman, Mansfield and Day's work further categorises 
Bakan's two broad dimensions. Firstly, they describe agency as self-mastery, status, 
achievements/responsibility and empowerment.3 Secondly, themes of communion 
encompass motivational ideas concerning love/friendship, dialogue, care/help and 
community. M c A d a m s et al.'s categories will be considered in relation to individual 
participants in this study as reflecting a drive for communion and/or agency. 
In contrast to the explicit nature of holistic analysis, this implicit content analysis 
searches for the meaning that narrative conveys and what traits or motives are 
1
 Amia Lieblich, Rivka Tuval-Mashiach & Tamar Zilber, Narrative research: reading, analyst. 
interpretation, Sage publications, Thousand Oaks, 1998, p. 17. 
2
 Dan McAdams, 'Coding autobiographical episodes for themes of agency and communion', 
www.sesp.northwestern.edu/foley/instruments, 2001, accessed 15 April 2008. 
3
 Dan McAdams, Barry Hoffman, Elizabeth Mansfield & Robert Day, 'Themes of agency and 
communion in significant autobiographical scenes', Journal of Personality, vol. 64, no. 2, 199( 
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displayed by participants. Lieblich et al. suggest that quantitative content analysis 
may be achieved by measuring the occurrence of specific words through counting 
their frequency. Although the frequency of certain themes mentioned by participants 
was noted, given the small number of interviews, it is intended that rather than 
analysis by statistical means, the focus will be on hermeneutic and qualitative 
perspectives through using descriptive analysis. 
The aim of this chapter is to utilise Lieblich et al.'s categorical-content framework of 
narrative analysis. Free coding of the transcripts identified many issues and then with 
deeper analysis, the themes of continuity and change based on the overall processes of 
disidentification and reidentification was acknowledged. Continuity and change was 
reflected in the maintenance or neglect of core and eclectic cultural style, taste and 
values such as level of freedom, dress codes, premarital sex, reliance on alcohol at 
social events, food, music, household decorations, and choice of marriage partner. 
The notions of continuity and change m a y also be represented in Turner's view of 
liminality which represents the crossing of a threshold or transition between two 
positions; a preliminal and postliminal state4 The perspectives which specifically 
reflected the goals of agency included work and education, and English language 
acquisition. Topics which reflected goals of communion included those based on 
social relations and networks such as belonging to nationalistic communities, change 
of name and experiences of intergenerational conflict. It is argued that the categories 
chosen are broad enough to apply to all participants in this study and subtle enough to 
retain richness, variation and complexity of the individual narratives. 
Continuity and change 
Core and eclectic cultural style, taste and values 
Continuity and change according to cultural traditions m a y be reflected by the 
maintenance or neglect of core and eclectic style, taste and values. Participants 
indicated various cultural aspects they chose to retain and/or reject from the culture of 
origin and the culture of the host nation. Despite the earlier mentioned evidence from 
Bluett's study (of 83 Iranian Baha'i immigrants to Sydney and Canberra) and 
4
 Victor Turner, Dramas, fields and metaphors, Cornell University Press, London, 1974, p. 237; Victor 
Turner, 'From ritual to theatre: the human seriousness of play', Performing Arts Journal Publications, 
1982, p. 25. 
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McAuliffe's study (of 48 second-generation Iranian immigrant Muslims and Baha'is 
to Vancouver, London and Sydney), pointing to successful adaptation of Iranian 
Baha'is, it is necessary to point out some cultural differences and difficulties 
experienced over central values which have caused problems where their religion 
seemed less able to help. Differences in culture which caused clashes in values, 
specifically addressed by some participants included, level of freedom, dress codes, 
premarital sex and the reliance on alcohol at social events. 
Mona's initial negative culture shock was revealed in her statement regarding the 
freedom of individual choice and the liberty to express individuality in Australia, 
compared to the conservative conformity in Iran: 
The freedom that people had was quite a shock, that they could wear 
whatever they like to wear...to have their hair...whatever colour they 
like to colour it....being able to say whatever they want to say....can 
have whatever hobby they wanted to have... can follow whatever sports 
they're interested in... it was a bit of a shock to get used to. 
She later elaborated: 
...in Iran people are very conservative...it's not quite acceptable 
to...look in a certain way...it's not a choice that they can make, the 
decision has been made for them... .it was strange at the beginning but 
then you come to see that [freedom] is the way it's supposed to be and 
then you start appreciating that 'wow, this is lovely'... .what a 
dream...6 
Mona's current opinion, expressed in the last sentence of the above quotation reveals 
that she had obviously come to terms with the level of freedom available to citizens 
in Australia and not only felt comfortable with it but cherished it. 
The level of freedom in Australia compared to that in Iran was also expressed by Mrs 
K. as a negative source of discomfort: 
...that program on TV, Young Talent Time, I didn't like it very 
much... I thought they abused the children (laughs) because they were 
wearing very little clothes, but now we're used to it. 
5
 Transcription of 'Mona', 2003, p. 1. 
5
'Mona', 2003, p. 1. 
7
 Transcription of Mrs K., 2003, p. 12. 
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Mrs K. expressed that this culture shock was something that she was n o w used to, 
however this was not an indication that she found this behaviour any more 
acceptable: 
..there is a lot of freedom here that I don't like. In the schools, the 
children...For example, in m y country children always say hello to 
their elders, many Iranians are very, very strict in these things. W e 
teach the children to say hello when they come in the house, but here it 
is different.8 
Mrs K.'s above statement m a y reflect a misunderstanding of freedom to mean 
discourteous behaviour. It is also interesting to note that she referred to Iran by 
stating 'in m y country', indicating an identification with Iran and the perceived 
relatively more civilized behaviour. The degree of freedom as a negative aspect of 
culture shock was predominantly expressed by female participants. However, this 
aspect of freedom was expressed by both a younger w o m a n in her early 30s and a 
woman of the next generation in her late 50s. Thus, age did not seem to play a part in 
commitment to this cultural value; but gender m a y be significant. The above 
statements also describe Iran as a culture which cannot tolerate difference and change 
as it may be considered a threat to the system. Yet Baha'is have always been 'the 
other', so change and difference to Baha'is m a y be something they are more willing 
to embrace. 
There appears to be a negative clash between the formality of Persian culture and the 
'relaxed' Australian culture, where members of both groups find it difficult at times to 
accommodate each other's customs. In particular, the formality of appearance is 
reflected in the etiquette of dressing appropriately for different occasions and reveals 
the importance of public image. This cultural difference was reflected in Hamid's 
statement: 
...lack of formality, lack of not understanding...how to behave in 
different occasions. That was very quick thing that I learned here, 
from their appearance, from the way they dress up at university, in 
classrooms, or on a street or when they go for shopping or when they 
go for formal meeting.. .they don't bother and they're very relaxed.. .to 
go to classes, having a pack of chips in their hand and eat in class for 
8
 Mrs K., 2003, p. 12. 
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instance and going out by pyjama...[there] is not [a] distinction 
between different places and dressing for different things.9 
Likewise, Farideh commented on the casualness of dress by Australians: 
W e were trained or brought up in a way that when you step out of your 
house, you're well dressed, even if you go shopping, and here I saw 
people with their tracksuit in a shopping centre with their slippers. All 
these things were a shock at first, but later I actually grew to appreciate 
it rather than to reject it.10 
Farideh's initial rejection of the informality of dress codes has been turned to a 
perspective where she can appreciate that Australians practice a more relaxed attitude 
to dress. However, it was not a custom that she has gone so far as to adopt herself. 
A significant cultural difference which Payman rejected was the dependency 
Australians have on consuming alcohol at social events. H e believed that in 
Australia, comfortable communication cannot take place without drinking alcohol as 
people, lacking other stimulus and 'character' to interact, need alcohol to be sociable. 
However, he stated that consumption sometimes became excessive to the point where 
it became anti-social: 
...you go to a party...and everybody's standing there stiff. Nobody 
want to know anybody and after three or four stubbies [beers], then 
they loosen up. Then they talk to you. Then they laugh; then they 
joke; then they swear. Then they do other things, which could be a 
fight, could be anything. Prior to that, it looks like there is no stimulus, 
looks like there is no character there... It's not normal to me...n 
The formality in the Persian culture emphasises the demonstration of a strict respect 
for elders, class and educational achievement. This is in direct contrast to Australian 
culture which is renowned for having 'a healthy disrespect for authority'. In addition 
to Mrs K.'s earlier observation of children not saying hello to their elders, Farideh 
commented: 
...in Persian culture...there's lots of respect between people and 
between different ages and I don't see that respect here. For example, 
in Iran you don't talk to your teacher the way you talk to other people. 
T^ranscription of 'Hamid', 2003, p. 12. 
n Transcription of 'Farideh', 2003, p. 41. 
Transcription of Payman, 2003, p. 5. 
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You talk to them with the utmost respect. You call them by their title; 
here you refer to your supervisor by their first name. I'm used to it 
now, but at first it was very hard.12 
Another cultural difference which Farideh strongly rejected concerns acceptance of 
premarital sex. This cannot be identified as a uniquely Australian cultural trait but 
perhaps related more to values and attitudes on a universal scale. Farideh felt very 
strongly about this and believed a rejection of premarital sex should apply to everyone 
of all religions. This perhaps shows a cultural and generational divide between her 
values and the practices of young Australians today. Sociologists have reported that 
by the 1990s, at fifteen years of age, 27 per cent of Australian youth had engaged in 
sexual intercourse; at seventeen years, 41 per cent had had sex; while at eighteen 
years, 62 per cent had engaged in sexual intercourse.13 The following statement 
however, highlights both Baha'i and Muslim moral values indicating that it could be 
both a religious and Persian cultural value for Farideh: 
One of the things that...I don't find it right, is to have sex before 
marriage. Because I think sex can be very spiritual and a valued thing, 
it can be very demeaning and a very animal thing...It doesn't matter if 
they're Christian or Muslim or whatever at least you give it a value 
and...becomes very much valuable and very much respected...that's 
something that I feel very strongly.14 
Regarding the maintenance and/or rejection of Persian cultural traits, Mona stated she 
would like to go back to Iran for a visit to see family and friends but acknowledged 
she had changed: 
Culturally, I think I've changed quite a lot and I don't know if I could 
mingle with that [Iranian] culture and live with that culture (laughs) 
because I don't like that culture that well. 
Despite these sentiments towards Persian culture, M o n a identified aspects of the 
culture that she liked and tried to maintain as well as cultural traits that she was 
consciously trying to discard: 
[3 'Farideh', 2003, pp. 29-30. 
3
 J Bessant, H Sercombe & R Watts, Youth studies: an Australian perspective, Longman, South 
Melbourne, 1998, p. 113. 
14
 'Farideh', 2003, p. 29. 
15
 'Mona', 2003, p. 14. 
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[Persians] try to be very generous with the things that they have. So I 
think I try to keep that good thing. The hospitality and generosity, I 
like that kind of thing, so I try to not lose that and keep it as much as I 
can. But the other parts like the backbiting...I'm trying very hard to 
throw it away (laughs)...because Persians are very much into just 
talking about other people so that is the part of the culture that I don't 
like...Some of them can be very negative about life or about 
themselves, not having enough confidence in themselves, so they kind 
of pick on each other and make fun of each other...There are a lot of 
wrong things about Persian culture that I'm trying to get away from.16 
The above statement is significant as it demonstrates reflective thought processes 
about core positive elements of her culture of origin that she deemed worthy of 
maintaining and those she was consciously attempting to discard such as 'backbiting', 
being 'negative' and 'making fun of each other'. This introspective thought m a y infer 
speculation about identity and an active and conscious process of change and 
reidentification. 
When comparing Persian to Australian culture, Payman made broad generalisations 
contrasting Eastern and Western values and believed he had retained Persian values 
concerning the importance of family, loyalty to friends and living a spiritual life: 
...as a nucleus of society I think it's very important to be loyal to 
family and friends. Friendship is very important in m y life. I adore 
m y friends, I'd do anything for them...being spiritual is very, very 
important in m y life 'cause it comes times that's the only thing to turn 
to. Very important believing in God, believing in some kind of 
supreme being in any shape or form, which is very much a very 
Eastern thing, is not a Western thing... I try to keep them as much [for] 
as long as I live, very important to me.17 
Conversely, Sepher stressed that he maintained little or no Persian culture, 'more of 
m y culture is Australian than Persian',18 'honestly I don't have any Persian in m e in 
terms of culture',19 '...all m y Persian friends, m y Australian friends, everyone don't 
|?6 'Mona', 2003, p. 15. 
Payman, 2003, p. 8. 
'* Transcription of 'Sepher', 2003, p. 3. 
'Sepher', 2003, p. 10. 
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see m e as Persian.. .1 wear boardies [shorts] everywhere, thongs to class, it's just w h o 
I am'.20 However, he conceded 'the only time they see m e Persian is when I attend a 
meeting and usually attending a meeting I'm dressed up and some Australians don't 
even dress up for that...That's the Persian side of me, that when I need to dress, I 
dress, but when I don't, I don't bother'.21 It appears the 'meetings' Sepher is referring 
to are mostly Baha'i meetings, thus, he m a y be reflecting this Persian cultural 
tradition in a context that is more likely to have other Persians present. Interestingly, 
Sepher's only self-confessed Persian trait concerns the formality of dress codes, 
explicitly expressed above by his parents, Farideh and Hamid. 
Bluett also found that Persian cultural patterns were 'expressed in public life not only 
by dress but also by courtesy, reciprocity in hospitality and respect towards the older 
00 
generation'. There appeared to be a cultural bias regarding the preference for 
formality in dress. Additionally, Bluett reported that many of her participants showed 
a preference for wearing clothing of more formal, conservative styles and darker 
colours and they were shocked by clothing such as shorts, t-shirts or bright colours 
adorned by some Australians.23 However, overall, the behaviour of Bluett's 
participants was only marginally different to Australian norms; the biggest difference 
being a more conservative approach to dress codes, stylised courtesy in public and an 
avoidance of alcohol.24 
It was mainly the female participants of this research who responded to the level of 
freedom with negative culture shock. This change particularly felt by female 
participants spanned generations, as it was mentioned as a concern by younger and 
older female participants. The formality of Persian culture appeared to clash with the 
relatively more 'relaxed' nature of Australian culture, particularly in regard to dress 
codes appropriate for different occasions. The excessive consumption of alcohol at 
social events, a relative lack of respect for elders and premarital sex were additional 
aspects of Australian culture which some participants rejected. 
20
'Sepher', 2003, p. 11. 
21
'Sepher', 2003, pp. 11-12. 
2
 Margaret Bluett, Nightingales in Terra Nova: the immigration experiences of Iranian Baha 'is in 
Sydney and Canberra from 1960 to 1998, P h D dissertation, James Cook University, Cairns, Australia, 
2005, p. 229. 
23
 Bluett, p. 208. 
24
 Bluett, p. 226. 
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Food, music and household decorations 
Tastes in food, music and household decorations reveal aspects of continuity and 
change of core and eclectic cultural style and values. Maintaining and/or rejecting of 
cultural traditions m a y reflect attitudes of reidentification regarding openness and 
willingness to try new, Australian and global cultural elements. 
The core Persian element of food appears to be the primary cultural aspect maintained 
by the participants. This was also reflected in Bluett's findings where the most 
enduring cultural icon for participants in her study was Persian food.25 However, she 
noted that the younger generation under 30 years regularly ate fast food. Thus, she 
predicted the attachment to Persian food would gradually decrease for second and 
subsequent generations. 
Persian hospitality is interlinked with harmonious social relations. Warin and Dennis 
describe constructing sociability through the Persian traditional hospitality of making 
sweets for visitors as being synonymous with the 'sweetening of relations'. They also 
suggest that the dissolving of sugar cubes, where hot tea is drunk through the sugar 
cube placed in the mouth, as having 'the capacity to dissolve boundaries between 
persons, past and present, and between distant geographies'.26 Despite a slight 
preference for Persian food, all participants explicitly expressed openness to new 
experiences of global cuisine as opposed to strictly core cultural tastes in food. In 
contrast to Bluett's findings of the younger generation's preference for Western food, 
Sepher 'definitely' preferred Persian cuisine and 'loves' his mother's cooking. 
However, M o n a only learned to cook Persian food in 1999, which coincided with the 
time she got married to a m a n of Persian background. She mainly cooks Persian food 
at home now, but loves taste-testing n e w cuisine both at home and in restaurants. 
Similarly, Mrs K. indicated she liked to eat healthy food such as fruit and vegetables 
and although she preferred to eat Persian food, because she lives alone she never 
cooks it for herself. A possible reason for this is that Persian food is often very time-
consuming in its preparation and the volume produced is generally intended to feed 
Bluett, p. 228. 
26
 Megan Warin & Simone Dennis, 'Threads of memory: reproducing the cypress tree through sensual 
consumption', Journal of Intercultural Studies, vol. 26, nos. 1-2, 2005, pp. 159-170. 
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many. However, she also stated, 'Italian is very fascinating, I like it' and ate other 
cuisine such as Chinese food when her friends brought it to share at a gathering of 
migrant women. 
Payman emphasised his love for all food and also cooked a variety of cuisine at home: 
I love food, I don't care what it is. Seriously, I don't care what it is.. I 
cook a bit of Persian, I cook a bit of Chinese, cook a bit of, I have 
friends who have an influence in Greek food, everything, bacon and 
egg, you name it, I love food, I don't care what it is.27 
Likewise, Farideh cooked meals from all nationalities, 'Again, both Persian, Chinese, 
Italian, Australian'28 while Hamid preferred Australian food such as meat cooked on 
a barbeque, as it was quick and simple. 
In regards to music, the oldest participant, Mrs K., was the only one who mostly 
indicated she liked Persian music, but that she also enjoyed other styles of music. In 
contrast, Sepher 'loves' 'progressive house' music but stated 'I absolutely despise, 
like I could say the word hate, Persian singing'.29 H e followed up his strong 
sentiments to explain that the lyrics are 'sleazy, lusty...just pathetic'.30 The use of 
such strong vocabulary as 'despise', 'hate' and 'pathetic' to describe Persian music 
indicated the intense conviction in this opinion. Similarly, Hamid disliked both 
Persian classical and modern music and like Sepher, identified the lyrics as being the 
reason for his rejection. Hamid explained that the lyrics were hypocritical, full of 
sadness and wishing for better days, but conceded he enjoyed music from traditional 
Persian instruments. Again, Farideh 'definitely' rejected Persian music because of the 
associated memories of which she would rather not be reminded. 
...definitely not Persian [music] anymore because somehow it reminds 
me of a lot of memories that I don't want to be remembered of...It 
depends on m y mood. Sometimes I like very calm music, sometimes 
bit of jazz music. It depends on m y mood. 
Payman, 2003, p. 3. 
28
'Farideh', 2003, p. 28. 
9
'Sepher', 2003, p. 9. 
30
 'Sepher', 2003, p. 9. 
31
 'Farideh', 2003, p. 28. 
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It appears music, more so than other cultural elements identified, was linked to the 
strong evocation of memories, both favourable and traumatic in nature. Unlike 
Farideh, Payman enjoyed some particular Persian music purely because of the happy 
memories that it evoked. Thus, he felt a connection with it on this level of memory, 
otherwise, his preference for music was like that of his preference for cuisine, a wide 
variety 'from every country'. Payman elaborated: 
I do enjoy Persian music but mainly these other ones it brings m e some 
memories from the past, so the music I grew up with, but very 
selectively, very selective...today's contemporary Persian [music] 
from which they developed and they grew overseas particularly in 
America...I don't connect with it at all. Otherwise, every music, you 
name it. You have a look at m y collection you'll find from every 
country. Yesterday I was listening to this Korean CD, yeah, I enjoy it, 
it doesn't matter.32 
Regarding Persian art and craft as household decoration, Sepher referred to a painted 
leather skin and said, 'I've got this leather Persian art on m y couch and I despise it'. 
The use of such strong language indicates a powerful rejection of this aspect of 
Persian culture as he explained, 'it's too Arabic...it's too stereotyped'.34 H e summed 
up by saying 'personally I don't like Middle Eastern art'35 but he 'absolutely loves' 
Egyptian, African and Indigenous Australian art, indicating a more global taste. 
Many participants did not believe they had much Persian art and craft decorating their 
homes, however, an exception was made for one iconic item, the Persian carpet. The 
Persian carpet was considered vitally important and represented a core cultural 
artefact. This was reflected in statements from many participants such as Payman 
who 'adores' his carpet. However, when he saw Persian decorative ornaments at 
friend's houses, he stated that it looked strange, not because Payman disliked Persian 
art and craft but he thought it looked out of place and did not fit in with the 
environment. A s was previously mentioned in the case of shaving off his moustache, 
Payman, 2003, p. 4. 
'Sepher', 2003, p. 14. 
'Sepher', 2003, p. 14. 
'Sepher', 2003, p. 14. 
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Payman believed there are differences in cultural perception of what is normal or 
attractive and that the context was important: 
I've just got one Persian carpet which I adore, it's very nice. But 
hanging off m y [wall]...no, no nothing, to the extent that even go to 
friend's place, I see all those Persian things on the wall, it shocks me, it 
really shocks me. Yeah I feel like all of a sudden I'm in a Turkish 
restaurant or something...I think they're beautiful in their own 
environment. Here I find them a bit odd...It doesn't go with the 
environment.36 
Payman's reference to Turkish decoration inferred a rejection of an ostentatious 
culture which lacked 'taste'. 
Likewise, Farideh considered having a carpet to be 'essential': 
For example carpet is something that I've been brought up with. I 
can't imagine if I live somewhere, it doesn't matter how old or how 
bad quality, but to not have carpet, seems that it's an essential thing for 
everyone.37 
However, she made a clear distinction between Baha'i and Persian decoration: 
Most of the things I have here are Baha'i things rather than Persian 
things. And the art that I have, they are not Persian, but the other 
things are mostly Baha'i things...38 
Mrs K. also differentiated between Baha'i and Persian decorations, 'no, not Persian, 
but maybe Baha'i, Baha'i decoration but not Persian, no'.39 M r s K. particularly 
referred to a photo of 'AbduT-Baha which, as discussed in Chapter Six (pp. 125-126) 
many Baha'is, regardless of ethnicity, have in their homes. However, the researcher 
recalled the photo being displayed in an ornate, Persian style picture frame, but 
relatively speaking, there was very little Persian style decoration in Mrs K.'s home. 
Participants differentiating between Persian and Baha'i decoration is perhaps a 
reminder that the faith is a cosmopolitan religion and Baha'is regardless of nationality 
and culture, could have photographs and symbols of the Baha'i faith in their home. 
Payman, 2003, p. 6. 
'Farideh', 2003, p. 30. 
'Farideh', 2003, p. 30. 
Mrs K., 2003, p. 13. 
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To sum up, food can be seen as the sensory point of entry into sentiments and 
memories which constitute a source of cultural identity, where 'a characteristic dish 
can become a national symbol'.40 Warin and Dennis cite Harbottle w h o suggests that 
'food-related activities are, for most w o m e n , considered to comprise the most 
important activities and serve as one of the principal means of self-definition for 
Iranian women'.41 Bluett's findings reflect the sentiment of the interviewees of this 
study where traditional Persian music was rejected by most participants, especially the 
younger generation w h o preferred Western pop culture and entertainment42 There 
was relatively limited art and craft decoration in the houses of those interviewed at 
their own homes. This could be, as outlined in Chapter Six and noted by Bluett, 
because Baha'is are expected to assume moderation in all things, which has 
dampened the cultural attraction that Persians have for much ostentation. 3 Thus, they 
differentiated between Baha'i and Persian decoration and consequently, having only a 
little of the former, their h o m e environments appeared to be similar to those of typical 
Australian homes. 
Choice of marriage partner 
Demonstrating a distinct preference to marry a Persian partner, m a y indicate efforts to 
maintain core style, tastes and values and thus reflect a desire for Persian cultural 
continuity rather than change. This was reflected in Khalili's survey of Iranians in the 
United States, where there was an attempt to establish cultural and ethnic continuity 
and differentiation where 56 per cent of respondents unequivocally preferred to marry 
an Iranian, for reasons of sharing culture, language and history and carrying on the 
Iranian race.44 In contrast to Khalili's study, which did not differentiate between 
Iranian ethnic or religious groups, most of the interviewees in this study were or had 
been married to other Persian Baha'is. However preference for a partner in marriage 
on the basis of nationality was deemed irrelevant, quite strongly, by all participants. 
40
 Warm & Dennis, pp. 159-170; Mark Graham & Shahram Khosravi, 'Home is where you make it: 
repatriation and diaspora culture among Iranians in Sweden', Journal of Refugee Studies, vol. 10, no. 2 
1997, pp. 115-133. 
41
 Warin & Dennis, pp. 159-170. 
42
 Bluett, p. 228. 
43
 Bluett, p. 229. 
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 Laleh Khalili, 'Mixing memory and desire: the Iranian survey', The Iranian, 
www.iranian.com/sections.htmlmailto:TIMES@iranian.com?subject=Kalili'sIranian-Americansurvey, 
1998, accessed 19 December 2002. 
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On the other hand, some participants preferred that they or their children would marry 
a Baha'i partner. 
Hamid had no preferences that his children should marry a partner of a particular 
nationality, but mentioned, 'preferably not Persian': 
...linking two groups, two nations together is a fantastic thing, is the 
development of the human nation... So overall yes, I like them to marry 
different nations...But I don't have any...restriction.. .they are free, but 
preferably not Persian45 
Thus, Hamid's reasoning for omitting Persians as a preference is to explicitly bring 
about change. H e believed marrying a person from another nationality would 
encourage 'the development of the human nation' and demonstrate the Baha'i notion 
of cosmopolitanism and unity in diversity. 
Mrs K. also showed no preference for nationality for her children's partners. She 
responded, 'Oh, prefer, no. I prefer for m y children to marry good people, good 
person'.46 Although M o n a stated she was not specifically looking for a Persian 
spouse, she acknowledged philosophically that she and her husband's c o m m o n 
background in culture had made it easier in their relationship: 
I didn't mind who I was going to marry, which nationality, 
but...different nationalities or different cultures, there's a lot to learn 
about each other and there's a lot to cope with in that respect...But at 
the same time, I didn't want to marry a Persian who's a real 'Persian 
Persian,' because I knew I couldn't cope with that either (laughs)47 
Mona recognised that relationships require a lot of work and effort to be successful 
and bringing individual differences into a relationship was easier than having the 
additional factor of difference in culture. A s mentioned in Chapter Seven (p. 183), 
Mona considered herself as neither wholly Persian nor Australian, but a mixture of 
both. Mona's husband was also a refugee and had been in Australia one year longer 
than herself, suggesting that he too, m a y have had a similar level of hybrid identity. 
45
'Hamid', 2003, p. 21. 
46
 Mrs K., 2003, p. 12. 
47
'Mona', 2003, pp. 11-12. 
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When asked if Sepher would prefer to marry a Persian girl, his response was 'no 
way'.48 H e explained he had many Persian female friends with w h o m he socialised 
'but I could never imagine living with one.. .because they have the Persian culture in 
them'. H e stated that despite their claiming to be Australian 'they have a certain 
degree of Persian girly attitude and believe me; you don't wanna hang around that!' 
In what appears to be a rejection of the Persian culture, Sepher continued to explain a 
previous relationship with a Persian girl who, despite appearing 'Australian', 'you get 
her family and everything... her family comes into what her character is...you can just 
see the whole Persianness of it'. Sepher described 'Persian girls are always 
schemey...you can't get to know a Persian girl without knowing the real purpose'. 
Although giving no direct examples, it appears Sepher was saying he believed Persian 
girls to have ulterior motives that were superficially hidden. 'They have two faces 
and it's really hard to know the other face.. .but once you do find out, that's what puts 
you off.. .Male Persians.. .it's the same. If I was a girl I would never be with a male 
Persian'.50 H e acknowledged his generalisations but explained, 'I've grown up with 
them and you get to know them that well to generalise like that'. 
Sepher revealed that he was currently 'getting to know an Australian girl' and said it's 
the 'best thing I've ever done, because she's just so laid back...It's great you can 
socialise freely and you don't have to worry about the Persian culture'.52 There was a 
formality or complexity or subtleness in Persian culture that he rejected and he 
preferred the 'laid back' and relaxed feeling of the Australian culture.53 
Payman also was not looking for a partner of a particular nationality but someone who 
was sympathetic to the Baha'i values and way of life: 
I would prefer to marry somebody that we can mentally relate. I have 
had lots and lots of friends in m y life, I've had Aussies, I've had 
Egyptians, Chinese, Aussies, Yugoslavian (she was Croatian), 
Egyptian, Italian, you name it... hopefully I'm looking for somebody 
48
'Sepher', 2003, p. 10. 
49
'Sepher', 2003, p. 10. 
50
'Sepher', 2003, p. 11. 
51
'Sepher', 2003, p. 10. 
52
'Sepher', 2003, p. 10.
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 Sepher has since married the Australian girl he was referring to in this interview. Sepher s wile and 
her family are all Baha'i. 
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who's mentally very close to the Faith... same kind of 
lifestyle.. .Among all these girls that I mentioned I think there was one 
or two Persian girls, very brief. I didn't have much in common with 
them either. N o w at the Baha'i community that would join us together 
but at the same time the cultures that we grew up with. They were just 
so different, that again we couldn't continue.54 
Payman's statement indicates that Baha'i religious values are considered more 
important to him than national, ethnic or cultural values. 
Likewise, Farideh stated that she had no preference that her children marry a partner 
of a certain nationality but preferred that they had Baha'i or similar values as it could 
eliminate possible future conflict: 
I don't care. As long as I know that person's a nice person and 
character. I can say that it's important for m e if that person's a Baha'i 
because I know that later in life, maybe they have less problems, 
especially with their children and things like the same values...But 
even someone...who shared the spiritual values of m y children or at 
least doesn't get against it... even with that I'm O.K.55 
This priority of religion over ethnicity, coincides with Bluett's findings where the 
majority of young Persians w h o grew up in Australia, married partners from countries 
other than Iran, with all except one choosing partners w h o were also Baha'i.56 Thus, 
it appears that the importance of nationality in a marriage partner is insignificant 
compared to preference for religion in a marriage partner. This reflects concepts of 
both continuity and change. 
Some may argue that continuity and change is an organic process that reflects human 
history as a whole. However, change m a y occur solely as a result of specific 
exposure or, for various reasons, it m a y depend on the motivations and values of the 
newcomer to proactively seek change. Such agency or self-mastery described by 
M c A d a m s et al. is consciously sought in order to bring about status, achievement, 
responsibility and empowerment. This is typically reflected in goals regarding work 
and education and English language acquisition. 
Payman, 2003, p. 4. 
'Farideh', 2003, p. 29. 
Bluett, p. 209. 
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Agency 
Work and education 
General studies of migration often comment on the successful social mobility of 
second generation migrants in terms of education, occupation and income levels, after 
the struggles of the first generation.57 However, the participants in this study, w h o 
constitute first generation refugees, contravene this trend as they belong to a highly 
mobile socio-cultural sub-group. Intrigued by this impressive mobility obtained by 
the interviewees, a focus of the research question became the individual attitudes of 
participants and the commonality of the Baha'i faith in contributing to this adaptive 
success. Awareness of this first generation success predicted a focus on work and 
religious attitudes to work in the interviews. 
Work is a significant sub-category in the theme of continuity and change. This was 
especially so in the case of the male participants where it was given comparatively 
more space and detail. Both Hamid and Payman desired a change in opportunity 
which had been denied to them in Iran. They hoped that work in Australia would lead 
to the fulfilment of their career aspirations. Despite several business ventures in Iran, 
lack of choice and opportunity to work in industries which they were interested and/or 
qualified, led to a great deal of personal dissatisfaction. Work there was viewed 
merely as a means of survival. However, the hope that this situation would end in 
Australia may not have been realised for some male participants. 
As previously mentioned, within the Baha'i doctrine work is elevated to a form of 
worship and a means by which to serve God. Thus, to be engaged in work is to 
observe Baha'i law and consequently there is a great deal of motivation for Persian 
Baha'i refugees to be employed. Some participants found it difficult to gain 
employment on first arriving in Australia and for some, receiving welfare benefits 
made them feel extremely uncomfortable. This was a source of frustration as they 
acknowledged that work exposed them to English language, Australian culture and 
social networks which facilitated adaptation into the host society. 
Lieblich et al., p. 127. 
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Although paid work was important to the participants, volunteer work also appeared 
to be equally significant as an act of worship. In addition to an act of worship, as 
mentioned in Chapter Five (p. 94), residency coupled with personal community 
involvement such as through volunteer work enhances sense of place and belonging. 
Participants held positive attitudes to being engaged in voluntary work and showed 
great satisfaction from such involvement. Consequently, high participation rates were 
found in voluntary community organisations such as a Non-English Speaking 
Background (NESB) group, a Regional Multicultural Council, an Inteifaith Dialogue 
group and fundraising for various charities and organisations. Payman, w h o was a 
member of a Melbourne motorcycle club stated: 
W e do a lot of charity rides, like [Christmas] Toy Run, Leukaemia 
Foundation. These are the two that we religiously follow and support 
and the Blood Run...for Red Cross...Every now and then various 
clubs just call us, they have got cancer kids or things like that, group of 
us just go there. But these three we really support every year.58 
The importance of work and striving for success in one's occupation is also reflected 
in the type of job the participants held in 2003 which included: an optical dispenser 
with computer science qualifications, a nurse/midwife, a P h D researcher of cancer, a 
university lecturer w h o was also undertaking postgraduate research, a secondary 
teacher with a P h D in Education and a computer science graduate w h o has recently 
completed teaching qualifications. Thus, a high level of education and qualifications 
were seen as highly important factors for their o w n sake, in gaining employment, 
status and recognition. Additionally it appears that these participants were dissatisfied 
with merely obtaining a job. This is demonstrated in Hamid's statement of aspiring to 
attain qualifications beyond the minimum Bachelor degree: 
...I didn't want to be [in education] working with BS degree, on that 
level I wanted to know more, so I enrolled for that Master's degree.59 
With the exception of Mrs K., w h o was a retiree widow, all participants had tertiary 
degrees in 2003. Since the time of the interviews, three participants have attained or 
are currently working towards PhDs in their respective fields. 
Transcription of Payman, 2001, p. 19. 
'Hamid', 2001, p. 44. 
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In relation to M c A d a m s et al.'s framework mentioned at the beginning of this chapter, 
self-mastery involves striving successfully to master, control, enlarge, or perfect the 
self through forceful or effective action, thought, or experience. The result is a 
strengthening of the self, to become a larger, wiser, or more powerful agent with a 
greatly enhanced sense of control and power.60 This may be reflected in Hamid's 
drive to embark on higher postgraduate qualifications that were more in keeping with 
his life goals. 
As discussed in Chapter Three (p. 66) many studies indicate that refugees, who enter 
Australia under the Humanitarian visa programme, hold the lowest level of English 
language proficiency and the highest level of unemployment.61 However, the 
participants in this study appear to deviate significantly from these trends. Not only 
are all the participants gainfully employed (with the exception of a retiree widow), 
they are engaged in high status, professional occupations. This trend was also 
reflected in Bluett's study, where many of her respondents were able to take the 
opportunity to improve their educational status and the majority of her participants 
subsequently also attained high status, professional occupations.62 It is unclear 
whether this drive for education and high status occupation stems more from Baha'i 
religious motives or Persian cultural motives, as both value and encourage education 
and occupational success. 
McAdams et al. suggests that the focus on self-expansion is characteristic of 
contemporary citizens of Western societies being imbued with an ethic of 
individualism.63 However, the participants in this study appear to have, what was 
referred to in Chapter Three (p. 66) as both 'integrative' and 'instrumental' motives 
regarding the attainment of higher educational and occupational status.64 They cite 
their motivations as being; recognition of qualifications by Australian institutions and, 
McAdams, 'Coding autobiographical episodes'. 
61
 Christine A Stevens, 'Selection and settlement of citizens: English language proficiency among 
immigrant groups in Australia', Journal of Multilingual and Multicultural Development, vol. 20, no. 2, 
1999, pp. 118; Barry R Chiswick, Liang Lee Y e w & Paul W Miller, 'Immigrants' language skills and 
visa category', International Migration Review, vol. 40, 2006, p. 419; Mark Wooden, 'The experience 
of refugees in the Australian labour market', International Migration Review, vol. 25, no. 3, 1991, pp. 
514-535. 
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 Bluett, p. 4. 
McAdams, 'Coding autobiographical episodes'. 
Stevens, p. 107. 
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as mentioned in the previous chapter, choosing professions in line with religious and 
altruistic values with the focus on serving humanity. Consequently, the participants in 
this study are overwhelmingly represented in the 'caring' industries of health and 
education. 
In terms of intentional change, these participants also demonstrated McAdams et al.'s 
theme of agency by becoming self-made individuals w h o took advantage of the 
opportunities in Australia to better their education, qualifications, skills and 
occupational status. Regardless of this being the outcome, for some there were many 
obstacles and disappointments along the way. Despite their initial positive attitude, 
the interviewees consistently encountered negative attitudes from potential 
employers. 
Reflected in the literature discussed in Chapter Three (pp. 67-69), despite the drive 
and incentives to gain employment for economic, integrative, cultural and religious 
reasons, many participants found it difficult, largely due to poor English language 
proficiency and discrimination by potential employers. Hamid in particular, faced 
many obstacles to employment in his field. However, due to the degree of emotions 
of frustration and disappointment this elicited for him, it will be discussed in detail in 
Chapter Nine which focuses on form and allows a deeper analysis of the meaning 
behind the language used. Overall, Hamid's experiences included denial by potential 
employers of opportunities for both paid work and volunteer work. Consequently, he 
felt compelled to accept work outside his field of expertise as a statistician, such as 
factory work, and working in the agricultural industry such as picking fruit in 
orchards. Ironically, Hamid had to lie and deny his tertiary qualifications in order to 
obtain these lesser paid and lower status jobs. 
Farideh elaborated on the experiences of herself and her husband being overqualified 
for many positions, despite willingly applying for manual labour jobs: 
...we were over-qualified for those work...when I'm applying for 
cleaning, I'm applying for cleaning, I'm happy to clean. But when 
they said for qualification, you don't know that if you put your real 
qualification there if it prevent you to clean... it's better to be told that 
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from the start that if we know that that would be the cause of problems, 
we wouldn't put any qualifications.65 
Similarly, out of the need for a job, Payman lied about his qualifications and 
experience: 
One day I was in job centre, I was looking for a job...anything 
afternoon, nightshift so I can do a bit of English during the 
day...'machine operator,' 'what is machine operator?'...I looked at it, 
I could barely even read the card. They needed a machine operator in a 
plastics factory, Smith and Nephew...Down the bottom was written 'at 
least seven to ten years experience.'... So I went for an interview with a 
guy in the room and he said 'so tell m e about yourself,' 'yeah, I've 
been a machine operator all m y life back in Iran. It's all I did, I used to 
go around and even fix the machines.' 'So which machine did you 
work with?' I said 'they're all ...' Just lying through m y teeth 
basically...So the guy organised an appointment, I went there, the 
Richard guy, the foreman was waiting for me; big bloke, long hair, 
very rough. 'Howyadoin'?' I didn't know what he was talking about. 
So anyway, [he] took m e in and said 'I'm going to stop this machine 
and I want you start it up again.' That factory scared the hell out of 
me. There was fifteen, sixteen machines on each side, each machine 
was half the size of this block. Smith and Nephew is the biggest 
plastics factory in Victoria. To cut the story short, the guy stopped it 
and asked m e to start it. I just did it. I don't know how, honest to God. 
He sort of looked at m e and he said 'ok, that's good, I'll see you 
tomorrow. What's your shoe size?' So the next day I went there and I 
got the job. So I was there for about six, seven months. So study in 
the morning and working at night, yeah. 
Farideh felt extremely uncomfortable receiving financial assistance and reiterated the 
importance that work brings, not only to financial independence, but also to the 
psychological well-being of the newcomer: 
W h e n we came to Australia we lived with m y sister and were entitled 
to social security benefits or unemployment benefits and one thing I 
65
 'Farideh', 2003, p. 34. 
66
 Payman, 2001, pp. 25-26. 
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wished it was available was work for the people who come, because 
that was the most difficult thing for the people who come here, to get 
work. W e hated to get social security...But [husband] was applying 
for even cleaning, even voluntary work. It's really very depressing.67 
Farideh also pointed out that the provision of voluntary work for refugees and 
immigrants would be an opportunity for those w h o were experiencing difficulty 
obtaining paid work, to maintain self-esteem while improving skills and gaining 
experience in Australia: 
...the day passes and no matter how much you want to learn English, 
still you want to be active, you want to be productive...This was 
something that I wish some of these politicians would...make some 
voluntary work to do for these people who come. Because after a 
while they lose integrity and dignity because we never had any 'hand 
over money'...68 
The Baha'i tenet of work as worship renders receiving welfare as an extremely 
uncomfortable situation whereby personal values and sense of self are at stake. 
Although Farideh suggested that voluntary work should be provided for newcomers, 
Hamid told of his experiences of being rejected when applying for such work, 'God 
knows h o w many volunteer jobs I applied; rejected, here and there and everywhere.. I 
couldn' t get anything...'69 
After a string of occupations outside his qualifications and experience, Hamid, like 
many newcomers, realised that in order for his knowledge to be recognised, he needed 
to gain educational qualifications from an Australian tertiary institution. Thus, he and 
his wife enrolled to further their educational status: 
I wanted to be accountant...it was a good area for me. I like it, but it 
took two years to finish the first degree. But teaching I knew was just 
one year. Desperate for a job and [considering] all of the difficulties so 
far in Australia, I went for teaching, for education and [wife] went for 
post-graduate study... in computer science... I didn't need to go to those 
'Farideh', 2003, p. 33. 
'Farideh', 2003, p. 33. 
'Hamid', 2003, p. 4. 
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farms or those factories or those painting.. .that was m y whole story in 
Australia.70 
Hamid's last comments in the above statement reveal his feelings that he had gone 
through unnecessary struggles which were a waste of his time. Access to information 
or guidance on h o w to obtain good work would have helped. This perception of lost 
opportunity is also reflected in the following statement from Hamid in relation to his 
time at a regional university: 
... I used to come every weekend to Melbourne to work because I was a 
student and because the student allowance wasn't enough...I went for 
Masters degree in education...I never thought that I stay in teaching...I 
didn't need to go through all of these things I went through.71 
Hamid revealed h o w difficult it was studying and supporting his family. After 
juggling study and work, Hamid gained a degree in teaching and went on to complete 
postgraduate qualifications. H e demonstrated high levels of agency as he proved to 
himself and the wider Australian community that he was worthy of higher status 
employment and a committed and productive citizen. 
The experience for Mrs K.'s husband in finding employment appeared to be more 
successful than Hamid's, as she explained that her 'husband was for six months he 
hasn't got job, but after six months he find a job on tram in Melbourne and worked as 
an emergency worker on tram. W h e n the tram was out of order, has to be fixed'.72 
Although unemployed for a period of time when he first arrived in Australia, M r K. 
obtained work in his field of expertise as a mechanic, where he continued to work 
until he retired. 
As mentioned in Chapter Seven (pp. 177-178), Baha'i networks acted as a resource 
from which to obtain employment. Hamid also demonstrated this in one of his jobs: 
... [a] few Baha'is started painting... I asked one of them. (Now he's a 
millionaire. He's a very successful, very humble man...he was 
accountant before coming here.)...They needed painters...I started 
work... went to one or two years. ..I never wanted to be a painter... 
'Hamid', 2003, p. 43. 
'Hamid', 2003, p. 44. 
Mrs K., 2003, p. 7. 
'Hamid', 2003, p. 42. 
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Hamid's statement also reflected studies outlined in Chapter Three (pp. 62-63) 
demonstrating h o w existing contacts within ethnic and religious communities assist 
newcomers to find work and housing. Additionally, as discussed in Chapter Three 
(pp. 69-70), Hamid's above comment reflects the trend for newcomers to establish 
businesses; a c o m m o n reaction to being unable to find work with existing companies 
or organisations. Lastly, as reflected in Chapter Three (p. 68), the statement showed 
how Hamid and his employer were underemployed or deskilled, as they were unable 
to find work in their respective fields as statistician and accountant. 
Work as worship is significant in the lives of these participants. Therefore, 
motivation to gain employment is high as it is seen as observing Baha'i law and as a 
means by which to serve God. Participants also acknowledged that employment 
exposed them to English language, Australian culture and social networks which 
aided the transition and adaptation process. Receiving social security benefits 
constituted an extremely uncomfortable situation for them, denying them the religious 
element of work as worship and financial independence or agency, in order to 
maintain a sense of integrity. 
Despite this high level of motivation to gain employment, some participants 
experienced severe disappointments due to consistent rejection by potential employers 
for both paid and voluntary positions. Hamid in particular stated that his 
qualifications, skills and experience were not recognised by employers, which forced 
him to accept work for which he was overqualified. 
However, despite their initial struggles surrounding employment, many of the 
participants realised the way to obtain employment in their field was to gain 
Australian tertiary qualifications. Six of the seven participants have a Bachelor 
degree or higher, five of these have qualifications awarded from an Australian tertiary 
institution. The participants are not only gainfully employed but have high status, 
professional occupations and also high volunteer participation rates in community 
organisations. Strong motivation towards higher education was confounded by a lack 
of proficient English language skills. It appears that enhancing the level of education 
and occupational status m a y be considered an integral part in the attainment of a level 
of agency and also seen as vital in the reidentification process. 
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Language acquisition 
Language acquisition represents a major change in the lives of refugees and 
immigrants to a new country. A s mentioned in the previous section, work provided 
exposure to English language and opportunity to practice these skills. Acquiring the 
English language was therefore viewed positively by all participants, despite the 
struggle and hardship experienced by some. Some 'form' analysis has been 
conducted in this section in order to demonstrate h o w language proficiency impacts 
on expression of identity and the process of adaptation. 
Poor English language proficiency impacts on many other aspects of life as 
participants have experienced social exclusion and cultural disjunction due to 
language difficulties. The revelation of identity through narrative is complicated 
when that narrative takes place in a second language. Level of English language 
proficiency may impact on the interview process and the meanings attributed to the 
replies. It may also affect the quality of the responses due to limited vocabulary. For 
example, in an interview with a participant whose English language proficiency is 
poor, the choice and number of descriptive phrases in particular, used to express what 
one wishes to accurately convey, m a y be profoundly affected. In addition, 
embellishments which add to the richness of a story are often inadequate or non-
existent, so that the narrative lacks verbal expression of such things as emotion and 
atmosphere. This limited proficiency in English language skills can obviously affect 
the accuracy of h o w questions are perceived by the participant and the subsequent 
interpretations of the answers by the researcher. It also impacts on h o w one conveys 
information, especially regarding values, opinions and experiences which are 
expressions of our identity. 
The Baha'i view of emphasising communion and communication, as opposed to a 
desire to preserve cultural heritage and nationalism, is reflected in the following two 
statements from Farideh and Hamid respectively: 
Baha'uTlah emphasises about unity, integration, being with other 
people, love strangers, treat them as your family. 
Farideh', 2003, p. 32. 
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[you] cannot reach your highest level of productivity unless you 
communicate, integrate, wherever you live.75 
These statements highlight h o w communication aids the integration process in order 
to become a productive citizen. Thus, the desire to learn English language does not 
only stem from practical purposes, but also a desire to serve the Baha'i faith. 
Farideh spoke very little English when she first arrived in Australia but demonstrated 
proactive efforts to learn the language: 
...when w e came here w e went to [regional city]...we had a home 
tutor, that was very useful and I went one time to those English classes 
and I didn't find it useful because it was too slow for me. But I went to 
university and I applied for one subject and did a subject that I already 
knew the content and...it forced m e to learn, faster English and it 
actually helped me.76 
Acknowledgement of the importance of learning English was significant for Baha'i 
religious purposes and for practical purposes for integration. There was also an 
emphasis on learning English in order to gain a higher level of education. A s stated 
in the previous section, education is highly regarded in both Persian culture and the 
Baha'i faith and many participants cited the prohibition of Baha'is from attending 
tertiary institutions in Iran as strong motivators in their decision to leave. M o n a and 
Payman's experiences of attaining English are discussed in more detail in Chapter 
Nine due to the degree of emotion it elicited for them. Despite outlining the 
difficulties associated with learning English and simultaneously studying for a tertiary 
degree, M o n a and Payman's narratives highlight that when education and 
professional employment opportunities are seen as feasible goals, language 
proficiency is considered to be essential. 
Language proficiency also impacts on other aspects of life and Mrs K. in particular, 
continually referred to her journey to learn English throughout her narrative. Being of 
an older age when arriving in Australia, Mrs K. followed the trend where older 
immigrants or refugees find it more difficult to acquire a new language.77 Also, being 
'Hamid', 2003, p. 25. 
76
'Farideh', 2003, p. 1. 
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 Anita Jones Thomas & Sarah Schwarzbaum, Culture and identity: life stories for counsellors and 
therapists, Sage Publications, Thousand Oaks, 2006, p. 116. 
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a retiree widow and previously a homemaker, meant she was not exposed to informal 
language contexts in the labour market. However, it needs to be acknowledged that 
Mrs K. settled in Spain for seven years before arriving in Australia, and thus acquired 
Spanish as a second language, before arriving in Australia and taking on English as a 
third language. She stated she was more comfortable conversing with other migrants 
as she was not so self-conscious of her language skills, because they were in the 
'same boat' regarding English proficiency. 
Despite the fact that Mrs K. now felt more comfortable with her level of language 
proficiency, her difficulties and ongoing efforts were apparent: 
...now I'm more comfortable to speak in English. Before was very, 
very hard for me to talk English and I wouldn't understand what you 
say...For many, many years it was very hard for me. I was scared to 
answer the phone (laughs)...because I was afraid that I don't 
understand something.. .but language bothers me a lot.78 
The repetition of the adjectives 'very' and 'many' emphasised her points that 
acquiring English language was 'hard' and still 'bothers' her. However, despite her 
dissatisfaction with her language disadvantage and her progress being relatively slow, 
she maintained a positive attitude and regularly attended Non-English Speaking 
Background (NESB) groups, stating 'I love it'. This group clearly gave her much 
enjoyment and contact with a social network of people with a similar level of 
language proficiency. 
Contrary to Mrs K.'s ongoing struggle with English language, some of the younger 
participants felt they had a reasonable command of English now, but conceded their 
initial experiences were a real struggle. Mona's first experiences of not being able to 
communicate at all, rendered reasonably simple tasks such as banking transactions, as 
a source of discomfort. She described this incident as leaving her 'embarrassed' with 
'a really terrible feeling'. The vulnerability and powerlessness was revealed in her 
statement: 
...we couldn't communicate at all...so that was really hard 
to...overcome...I wanted to get some money out and I was practising 
with a friend...I went inside and the guy says 'what do you need? 
78MrsK.,2003,p. 13. 
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What would you like?'...I just went blank...I felt so embarrassed 
because I just totally forgot, couldn't remember anything. So it was a 
really terrible feeling.79 
As partially mentioned earlier, Mona felt she did not competently express her feelings 
in either English or Persian: 
I've kind of lost a lot of expression things in Persian...and I don't 
know if I can express it that well in English either, so...I'm quite lost 
in that respect...My Persian's got a bit better because of the 
kids...Before children I had to learn it and I know that because when 
[husband]'s parents came here and his sister used to laugh at m e and 
the way I was talking in Persian and said, 'Your Persian is very funny. 
If you go back to Iran everybody is going to laugh at you.' I was 
talking in an English accent...80 
Mona elaborated on a loss of confidence speaking English after spending time at 
home bringing up her children. A s discussed in Chapter Three (p. 66), this appears to 
follow the trend of refugee mothers at h o m e having one of the lowest proficiency 
rates in English due to lack of exposure to and interaction with the wider community. 
Mona stated: 
...not very confident when I speak it [English], I think because of 
being with kids and being away from workforce, that I kind of lost a bit 
of m y confidence when it comes to speaking with Australians... I think 
I've found the same difficulty with Persian too. Even with Persians if I 
don't know them, yeah I find it difficult to initiate [conversation]. I 
think it's a bit similar between Persian and English in that respect.81 
During the course of an interview, the use of elaborate and descriptive words and 
phrases in the expression of a narrative is a reasonable indicator of good language 
skills. Conversely, poor English language proficiency can be reflected in the limited 
choice and number of descriptive phrases used by participants. This can be 
demonstrated by considering some 'form' analysis and comparing the language 
proficiency of Mrs K , whose level of English was comparatively poor with that of 
Payman. The following are two examples of statements from Mrs K.'s narrative: 
79
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That place was good, the first one wasn't very good because we bought 
a house close to government house and was very bad...82 
At that time our English wasn't good. My English was very bad and 
m y children too and we couldn't say anything. W e decided to move 
from that place and was very good because the other place we went 
was very different.83 
Note that in addition to M r s K.'s use of adjectives being limited to 'good' and 'bad'; 
she emphasised the degree or strength of the adjective, by only using the word 'very' 
as a descriptor of intensity. In comparison, Payman used a variety of descriptive 
phrases in his narrative, which added richness and emotion to the story: 
...due to lack of English, doesn't matter how much I studied, how 
much I worked, I killed myself, but I was constantly about a mile 
behind the dumbest student in the class here in Australia... it was 
painful.84 
The analogies and exaggerations such as 'I killed myself and 'a mile behind the 
dumbest student', and 'painful', added detail to his story by intensifying the emotion. 
Payman and other participants w h o had a good command of the English language 
used phrases which added precision, intensity and richness to their narrative. 
Simplicity in choice and combination of words can be the result of poor English 
language proficiency, however, it could also be the deliberate intention of the 
participant in order to neutralise opinions and potential criticisms for diplomatic 
purposes. This will be discussed in more detail in Chapter Ten. 
English language proficiency can also determine a participant's preference of 
interview style. Participants w h o had poor English language proficiency, preferred 
the more structured question-and-answer style interview as opposed to informal free 
talk. They could repeat some phrases used by the researcher in their answers and it 
provided them with an opportunity to give short, concise answers. Social desirability 
during the interview m a y have an added effect on preference for interview style. 
Humbleness and respect in Persian culture is preferred over assertiveness in the 
context of affectionate interpersonal relationships as the latter is considered to be 
MrsK.,2003,p. 6. 
MrsK„2003,p. 6. 
Payman, 2001, p. 10 
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improper and egotistical. This m a y explain w h y some of the participants were more 
reluctant to choose free-talk narratives over the more structured question-and-answer 
style interview. The structured interview appears to be controlled by the researcher 
whose role is the more assertive and these respondents preferred to take the more 
humble, less directive role during discourse. B y taking such a role, it appears 
participants ensured that they imparted a more favourable impression and maintained 
harmonious social relationships, which will be discussed in more detail in Chapter 
Ten. 
In addition to English language proficiency impacting on the question and response 
process of the interview, some participants tended to adopt or repeat words and 
phrases I used rather than choosing their own words of expression. This ultimately 
impacted on the quality of answers as it seemed easier for participants to use the terms 
included in the questions rather than risking the possible embarrassment of inadequate 
expression. M o n a often provided examples of adopting words and/or phrases put 
forward in the question: 
R. Ok, so you reaffirmed. M: Yeah, I reaffirmed, but later...;86 
R. Oh, right, so that's how they recognised you? M: Recognised, yeah, 
had a label;87 
R: Did he have a little bit of land for the orange farm? M: Um, it was 
just like a, yeah it was a bit of land...; 
R: So this is before you left? M: Before, my, yeah before I left;89 
R: Fair enough. OK, how was your, I mean it sounds like it was pretty 
strong but how was your faith at the time, before you left? M: Um, 
90 
pretty strong... 
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Such repetition of phrases by interviewees could have been due to a lack of 
confidence in English language proficiency or simply a narrative option which was 
easier and required less effort. It may also have been due to their wanting to please 
the researcher by giving what they might perceive as the 'right' answers. The 
researcher had a potential influence on the interviewees regarding leading their 
responses by choosing particular words and/or phrases in the questioning. However, 
it was only after reading through the transcripts that the researcher became aware of 
this tendency, thus it did not initially alter the way in which the questions were asked. 
Level of language proficiency also impacts on expression of identity. Alternatively, if 
the formation of values, morals and opinions is facilitated through narrative processes, 
then poor language proficiency can result in a poor representation of the self Age 
may also have a significant impact on narrative and identity as the older a person is, 
the more life experience and time they have had to formulate ideas, values and other 
aspects of character. It follows that the opinions and attitudes of youth may still be in 
a state of formation and development, as would be their identity. This can result in a 
narrative containing information which appears superficial, underdeveloped and/or 
contradictory. In addition, use and level of proficiency of language may indicate 
membership of certain cultural groups, where the greater the proficiency in a 
language, the stronger our affiliation to that cultural group. For example, Payman, 
Mona and Sepher, being the youngest of the refugees interviewed to arrive in 
Australia, had a greater command of the English language compared to the other 
participants and adopted phrases of Australian 'slang' throughout their narratives. Of 
course, the longer a refugee lives in a host country, the greater their proficiency in the 
host language becomes. 
Communication and integration is encouraged in the Baha'i faith and many 
participants demonstrated positive attitudes and proactive efforts in attaining English 
language. However, this process can be a long and difficult one. Mrs K. in particular 
focussed on h o w lack of English language had impacted on her life and continues to 
do so. It was found that level of proficiency in English language skills had a major 
impact on the interview questioning process regarding both h o w the questions were 
asked and h o w they were perceived. The participants w h o had poorer English 
language skills, possibly due to their feelings of incompetence in the expression of 
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their own answers, often chose to adopt words and/or use phrases that were used in 
the initial line of questioning and made limited use of detailed descriptive and 
elaborate phrases, which ultimately affected the quality of communication. In 
addition, limited vocabulary results in limited ability to describe values, opinions and 
experiences which ultimately are expressions of our identity. Having said that, even 
basic evaluative words such as 'good' or 'bad' and adjectives signifying intensity 
such as 'very' indicate the depth of anxiety over language and the need to 
communicate effectively in English. Change was essential if one were to survive in 
Australia but continuity of Persian language skills was sometimes compromised as a 
result. 
This acquisition of English language proficiency and the sometimes decline of Persian 
language proficiency, demonstrates the process of continuity and change in the 
disidentification and reidentification process associated with adaptation. A s a result, 
participants' identities shift and alter accordingly. Additionally, despite the ongoing 
difficulties associated with language proficiency experienced by the participants, 
many acknowledged the importance of it and made additional efforts to acquire 
English. This demonstrated a degree of agency where self-mastery, achievement and 
responsibility, ultimately led to empowerment and status. In addition to goals based 
on agency, some proactive behaviour was demonstrated out of a desire to integrate 
and belong; goals which are characteristic of communion. These goals include a need 
and concern for love, friendship, dialogue, help and care. Demonstrating agency to 
proactively achieve these goals, illustrates that the two themes are intrinsically linked. 
Communion 
Social relations and networks 
All participants indicated a very strong sense of belonging to the Baha'i community, 
whether that be in Iran, Australia or elsewhere. A s sense of belonging to the Baha'i 
community was discussed in detail in the previous chapter, belonging will be analysed 
here in relation to wider national communities, with the focus largely on change or the 
transition process from the moment of leaving Iran. 
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The Baha'i refugees w h o fled to Pakistan were careful to live by the Islamic law of 
government. The Pakistani w a y of life was 'willingly observed' for a number of 
reasons but Baha'i refugees were careful to fit in as best they could. Farideh stated 
that they did not find the observance of Islamic law difficult after their struggles in 
Iran: 
Pakistan is an Islamic country itself and we had to be very careful to 
obey all the laws there...we had to dress like Pakistanis or we had to 
be very careful not to be with women and men unless they were 
husband and wife; they shouldn't be together. All the Islamic rules, 
not to aggravate any sort of suspicion...and you had the appreciation 
that you were in a place that you were safer and you didn't want to 
upset the host and that there are lots of other people to come. Then 
you didn't want to destroy the bridge for them. That all these 
restrictions was willingly observed.91 
Farideh stated that refugees respected and appreciated their host nation in Pakistan 
and did not want to harm relations, which would make it difficult for future Baha'i 
refugees seeking asylum there. This was also consistent with what other participants 
who fled to Pakistan have noted. 
This demonstration of obedience to government is embedded within the Baha'i 
teachings and appears to have aided refugees in adapting to Australian law, policy and 
bureaucratic structure. Baha'is are prohibited from being involved in partisan politics 
and are instructed to comply with the legislation, guidelines and procedure of the host 
government. This means that Persian Baha'i refugees arrive immediately respecting 
government policy and constitution: 
...it's whatever government says and I am...obedient to that, even if 
it's against m y own culture...It's a Baha'i thing and I think it's a 
common sense thing as well. 
Therefore, the tenet of obedience to government and respect for law and policy better 
equips Baha'is for change and transition. 
Wholly fitting in or belonging to an environment involves a lack of desire to return 
'home' and an active effort to adapt and change. A longing or nostalgia for h o m e can 
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result in feeling 'out of place' and a desire for continuity in cultural traditions. 
Homesickness or feelings of being a foreigner, translated in part as the word ghorbat, 
can impact on mental health and the transition process. O f the participants w h o 
expressed feeling homesick, all indicated the feeling diminished over time and that 
they currently no longer experienced ghorbat. A s outlined in Chapter Five (p. 94) 
links to social space are often stronger than links to geographical space. All 
interviewees expressed that their homesickness or lack of, was related to the company 
of people such as family, friends and community, as opposed to a homesickness 
stemming from the physical topography of Iran or specific aspects of Persian culture 
that they particularly missed. A sense of loneliness and lack of company appeared to 
be a major predictor of homesickness. This was in contrast to those w h o did not feel 
ghorbat, w h o stated they were regularly in contact with family, friends and the Baha'i 
community. All participants indicated they n o w felt settled and would not return to 
Iran. 
This sense of loneliness for Payman contributed to his feeling ghorbat when he first 
arrived in Australia due to absence of family and friends: 
Yes, homesick. I did to certain extent because I was alone, I was very 
lonely. 1 didn't know many people here. I had none of m y family 
here, so yes, I felt very homesick, very homesick. I didn't have 
anybody to relate to, to talk to, to mentally communicate; yes very 
93 
much so. But no, not anymore, not anymore. 
Payman's feelings of ghorbat obviously diminished as his social network and 
community expanded. 
Farideh also had feelings of being ghorbat when she first arrived in Australia: 
Ghorbat means to be homesick and you feel that you're foreigner. 
First few years when I came to Australia I think I felt that because no 
matter how difficult it was there, still I left all the people that I loved 
and I knew that whatever condition they are and if I was enjoying 
whatever, a scene or the food or anything, that enjoyment became very 
bitter for m e because I realise that there are a lot of people that I love, 
that I cannot share it with them...I think gradually it diminished. At 
Payman, 2003, p. 7. 
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the moment, I think, if I go back to Iran, I might feel the same thing 
that I felt here because I feel here now is m y home and I have m y 
friends and everyone around m e that I go there, those people there now 
Q4 
are stranger to me. 
As indicated in the above statement, to be ghorbat is more than being in a state of 
missing home. Farideh stated if she returned to Iran she would n o w feel ghorbat for 
Australia. Thus, the focus is not on continuity of physical space or cultural traditions 
but rather people, which define 'home'. 
Participants indicated positive, proactive efforts to change and integrate into 
Australian society as this would lead to a more secure feeling of fitting in and 
belonging. This was particularly expressed by Payman: 
...you would like to be part of them. You don't feel like you're not 
part of the community or society and speak the language. You 
welcome all of their culture; you eat their food; you do what they 
do...95 
Farideh and her sisters also demonstrated an active effort to fit in to Australian 
society. A s discussed in Chapter Six (pp. 123-124), Baha'is have a history of 
willingly leaving Iran and 'pioneering' to other countries with the purpose of 
'demonstrating the efficacy of the Baha'i teachings'.96 In order to adhere to the 
Baha'i administration's specific encouragement for Persian Baha'i refugees to 
disperse amongst the population of their host nation, Farideh and her sisters made a 
concerted effort not to live too close to each other as it would be tempting to spend all 
their time together rather than meeting n e w people. Consequently, the three lived 
within approximately 45 minutes drive from one another: 
Actually that was one of the decisions that we made; not to be in one 
place because then it would prevent us from being friends with other 
people. W e would stick together. W e made this decision that no 
matter what, we live close by; not too far but a bit of distance that it 
gives us that chance to be with other people too...Otherwise the trend 
is always towards being close to your relatives and we had to make an 
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effort to (laughs)...keep a distance. But we visit each other often but 
we thought that if we are in one place, either always I am there or they 
are here and we cannot stop that97 
As discussed in Chapter Six (pp. 134-135), despite studies showing much of the 
Iranian diaspora congregating in some Western cities such as Los Angles in the 
United States, in certain Local Government Areas in Victoria and some suburbs of 
both Sydney and Canberra,98 the above trends did not reflect the behaviour of the 
participants in this study w h o had chosen to reside in communities with low numbers 
of Persian Baha'is. This reflects proactive efforts to integrate and adapt, based on 
guidance and encouragement from the administration of the Baha'i faith to disperse 
amongst the population and pioneer to new areas. The behaviour also reflects themes 
of change and communion which encompass motivational ideas concerning fitting in 
to a new national community. 
As discussed in the previous chapter, belonging to a collective identity can be marked 
by the use of jargon or particular language and vocabulary. Western terms or 
Australian slang was used more often by M o n a and Payman in comparison with other 
participants. For example, when talking about the group with w h o m she escaped, 
Mona referred to the males as 'guys', which seems a more informal, Western term. 
Also, when explaining the location of her first accommodation in an inner city suburb 
as being convenient, M o n a described it as being 'pretty handy'. Payman also 
incorporated slang into his dialogue; 'they sent someone to suss us out,' 'they chucked 
us in prison', and 'I chucked m y bag in'. Interestingly, excluding Sepher who was 
two years old when he arrived in Australia, Payman and M o n a were the youngest 
participants to arrive, when they were twenty-one and seventeen respectively. This 
may indicate that their age and willingness to join the mainstream in a linguistic 
sense, played an important role in the process of constructing a narrative identity, in 
which they had more readily adopted slang/informal phrases that are common in 
Australian discourse, especially amongst the youth. The use of such terms 
'Farideh', 2003, p. 3. 
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symbolically marks inclusiveness or belonging to particular groups and affiliates us to 
particular collective identities. Adopting such language use also reflects the themes 
of change and communion and the desire to belong to a new national community. 
Change of name 
Adaptation and the process of transition of identity and belonging cannot be more 
strongly represented than by changing one's names. Our name is the epitome of our 
identity and may reflect ethnicity. Most participants in this study experienced a 
rejection of their name by Australians and so changed or altered their name. 
However, they maintained a positive attitude and felt satisfied and comfortable 
changing their name. All but one participant mentioned that the majority of 
Australians had either had difficulty with pronouncing their first and/or surname. 
Participants either changed their name to another Persian name which was more easily 
pronounceable for Australians or they adopted an anglicised version of their name. 
Mrs K. admitted that Australians had found it difficult to pronounce her name and that 
as a result she and her husband shortened their first names and their surname for 
purposes of ease of pronunciation and written communication: 
...my name was [long version], but we came here and it was very hard 
for everybody...was hard for m y friends to write down in English. In 
English was very hard to say...my husband was [name], has changed 
to [shortened] and m y name is [long version] and changed to Pari, and 
m y children's family name [shortened]. 
Hamid's name had become completely anglicised: 
...first friends we had, she said 'Oh, no that was for Iran, you're in 
Australia now and you are going to be 'Bob' and I said fine, 'Bob' and 
still I'm 'Bob', but I didn't mind. Other people wanted to try to 
pronounce 'Hamid'; they couldn't but I said, 'just make it 'Bob". It's 
easier for m e towards communication too...because sometimes when I 
phone people you know, much easier, much easier. Therefore, I didn't 
mind.100 
Hamid preferred to introduce himself as the Australian version of his name. 
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Likewise, Farideh also had her name changed to an anglicised version, 'Betty'. 
Although she preferred to be called by her original name, she liked to 'relieve' people 
of the difficulty of pronunciation and stated that it did not bother her as it was done in 
a friendly spirit: 
When first we were introduced to someone and she said that "What? 
'Bob' and 'Betty', from now on you're 'Bob' and you're 'Betty' 
(laughs). And I dearly loved her so much that it didn't bother us and 
actually we adopted those names and I said if you're happy with that, 
from now on I'm 'Betty', you're 'Bob'...Of course I prefer to be called 
by m y proper name because that's made confusion sometimes on 
paper...to reduce the confusion I prefer people know me by m y real 
name, but they cannot genuinely pronounce it well; I relieve them 
(laughs) with calling m e 'Betty' and I don't mind.101 
When Mona first arrived in Australia she disliked people shortening her name: 
I don't mind it if they shorten it, especially if they've attempted to 
learn m y name. But I give them a break...(laughs). But at the 
beginning always I wanted them to learn it, I didn't want to change m y 
name.102 
Although M o n a still had an appreciation for people w h o attempted to learn her name, 
she did not mind when people shortened her name as she was used to it. As 
mentioned in regards to level of freedom initially experienced in Australia, M o n a was 
'used to' her name being changed but had not indicated whether she saw it positively 
or negatively. 
Great consideration was also given in the naming of children. Mona and her husband 
named their children both according to what they liked and what was associated with 
the Baha'i faith. They took into consideration ease of pronunciation of their 
children's names and conducted a lot of research by asking Australian friends and 
colleagues h o w the Persian names would be perceived, such as being open to teasing 
and ability to be read phonetically. They ultimately decided to give one of their 
children an Anglo name and the other a Persian name that was easy to pronounce: 
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I wanted the names that I liked and names that was associated with the 
faith...So one became [Persian name] and one became [Anglo 
name].. .we had a lot of Persian names and we took it to a friend that 
was at school and we asked them how this is going to be at school and 
if they're going to be teased...and with [Persian name] I took it to 
friends at work and said how does this sound? Then she said '[Persian 
name], oh that sounds nice, it's easy, it's not difficult, and yes, still you 
can read it the way it sounds and everything,' so I thought oh, this is a 
good name (laughs). W e kind of checked it a few times with other 
people as well and we said O.K, after [Persian name], will be the 
one.103 
Change of name has not been an issue for Payman due to ease of pronunciation of his 
first name for Australians. However, he stated that if he ever had children, like Mona, 
he also stressed the importance of ensuring the ease of pronunciation of their names 
so as not to attract prejudice or ostracism: 
Luckily, Payman, they can easily say that... [surname] has always been 
a bit of a mouthful so we have fun over that, which is no 
problem... Naming the kids, if both of us are happy for some reason to 
call it by Persian names, it's definitely going to be something that is 
pronounced easily. Not to cause the poor devil too much heartache and 
trouble in the future...If it's Persian, it's got to be a nice and easy 
one.104 
Similarly, Hamid and Farideh changed the name of their first child, who was born in 
Iran, in anticipation of his being teased for its negative associations in English. His 
name was changed to another, more easily pronounceable Persian name: 
... [son]'s name was actually Pooyan. Pooyan means a person who is 
always going, active, who has a goal and goes for it. The first day 
actually that we came to [river city], m y sister's landlord was there and 
she asked about our names...She was Yugoslavian and she went 
through a lot of trouble herself and she said to m y sister, that I advise 
that they change his name even from today, before anyone else knows 
'Mona', 2003, p. 9. 
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it, that it later on becomes difficult. And that day actually, we took her 
advice because it was so sincere, she wanted to help.105 
In summary, although most participants showed a preference for use of their original 
name, the majority experienced either a shortening of their name or a change to an 
anglicised version. Most did not mind this as it was easier for communication 
purposes and the suggestion was made in a friendly spirit. Most showed a 
consideration for ease of pronunciation when considering choice of names for their 
children, as it would possibly deter negative associations. Renaming on many levels 
implies a change or reidentification, often done in reaction to advice and guidance by 
others. Renaming also indicated some agency on the part of the interviewees as it was 
a proactive act which also facilitated communion or belonging to the n e w community. 
Intergenerational/intercultural conflict 
The previous chapter considered participant links with ancestry in evoking a sense of 
belonging; however it appears there m a y also be a desire to separate from family 
cultural roots. This desire for separation and change m a y provide a source for 
intercultural conflict in these families, in addition to the more universal aspect of 
intergenerational conflict. W h e n exiles enter the host society a sense of tragedy and 
loss is elevated when the threat of permanent severance with families deepens. Even 
for those w h o leave their homeland with their families, the familial tensions are great 
because of the conflicts that exile sets into motion between generations and gender 
roles within the family, and the discrepancies it creates between 'here' and 'there' and 
'now' and 'then'. These conflicts and discrepancies cause some Iranians to regard 
family life in exile as unmanageable and altogether undesirable.106 M a n y participants 
indicated that in addition to the universal conflict created by the generational age gap, 
a difference in culture between generations was also a source of conflict in these 
families. 
Hamid stated that he had 'definitely' experienced intergenerational conflict with his 
children. H e believed children universally think they know better than their parents, 
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but admitted that with refugees and immigrants they had the additional burden of 
culture clash and that children assume their parents did not k n o w and understand their 
culture: 
.. .this is worse in our case of migrants because kids they know that we 
don't recognise the culture...so is additional element for them to 
believe that they know much better. O.K because you didn't have this 
one, you didn't see this one, you didn't have this chance and this and 
that.107 
When asked if culture was a source of conflict between himself and his parents, 
Sepher responded 'Oh a lot... oh, totally. That's the only source... of our argument in 
the family., .because of that huge cultural gap'.108 In contrast to describing himself as 
not Persian at all, he referred to his parents as 'very Persian'. The following 
statement from Sepher, explains the degree and length of responsibility that a Persian 
parent feels towards their children's affairs: 
I see the Persian culture within m y family but that even brings 
controversy...I mean it's obvious that m y parents are different in 
society, just because of their background and their train of thought and 
culture is different. So it's obvious they're from a different country.109 
...[there is a ] huge cultural gap. My parents are very Persian and as 
much as my, for example, father doesn't see himself as Persian, he 
really is... opening your own letters is part of Persian culture. Parents 
are responsible for absolutely everything of the child so knowing 
what's inside the letter before you know...[they think] it's m y 
responsibility to take care of you, whereas for m e it's invading 
privacy.110 
This cultural tradition of opening your children's mail impinges on the Australian 
cultural concept of individual freedom, especially after the age of eighteen years 
when, by law and socially, an individual is considered to be an adult w h o is 
responsible for their o w n affairs and actions. Also, Sepher's statement of explicit 
separateness from the family background of Persian culture indicates a presentation of 
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the self as different from his parents. This could also be an assertion of his individual 
identity. 
Sepher explained Persian parents felt responsible for children until they leave home: 
It will stop when I'm married or move out of the house and moving out 
of the house is not a really Persian thing to do because the parents are 
looking after the children before they are married and marriage is the 
only real reason why anyone would move out, unless it's university, 
for education.111 
Curfews and finance are other aspects that tend to generate conflict but Sepher made 
his overall interpretation as, 'independence, I think, is the key word'.112 
Sepher also explained the Persian cultural traditions of maintaining harmonious social 
relationships: 
Persian families, you just have to be really careful not to create any 
source of conflict...This is regardless if you're a Baha'i or not. It's 
part of the culture and a little source of conflict can cause a huge 
drama.. .1 hate it because it's just so annoying. I mean you just can't 
be free.113 
Sepher's explanation of Persian cultural traditions left him feeling trapped and 
restricted, 'you just can't be free'. The formality and moral force of Persian cultural 
traditions strictly dictates behaviour, which is not so tolerated in Australia. 
Sepher explained that his family practice mehmonee, or reciprocating dinner 
invitations, with other Persian people. Sepher explained the value of mehmonee and 
that not reciprocating would be Tike not showing kindness in a way, I'm not sure h o w 
to explain it, courtesy, yeah'.114 Bluett also explains that Persians m a k e friends and 
expand their social community by inviting people to a meal as they 'regard reciprocity 
as part of courtesy'.115 It appears Sepher found m a n y Persian cultural traditions 
restrictive, especially in opposition to Australian culture with its less onerous and 
obvious etiquette and social obligations. 
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Likewise, age and culture are specifically identified by Payman as being a source of 
intergenerational conflict: 
Age is also a massive barrier...At times we have some sort of 
misunderstanding between us and m u m , sisters and brothers...We both 
forget our age... For 24 hours she's got her Persian T.V going. That's 
the only way she can express herself...We misunderstand each other, 
yes, but we both make accommodation. W e both make justifications 
for each other...Both try to sort of give and take to understand each 
other but occasionally we've got our difficulties because of the culture 
that I've picked up and where she's coming from.116 
The remark that Payman's mother was constantly absorbed in Persian media 
indicated that she remained immersed in Persian culture and language, which 
impeded her ability to bridge the cultural gap. Despite their cultural differences, each 
attempted to understand from the other's perspective and show some flexibility. 
Mona also experienced intergenerational conflict when her parents visited her from 
Iran. She reported clashing with her parents more so than her brother and sister as she 
is the youngest in Australia and had possibly adopted more of the Australian culture 
than her older siblings. She also stated there was little or no compromise on her 
parents' behalf to attempt to fit in with her lifestyle: 
I think they had more of a clash with m e than they had with the other 
two [older siblings] because I was younger and I changed a lot more 
and the fact that I couldn't understand why we all had to change for 
them (laughs). And they didn't want to adapt to a new place for only 
nine months and expected us to change everything that we are for 
them, I'm like 'excuse me!' (laughs), 'Try to adapt a bit!' Like they 
wanted to eat at nine o'clock or eight-thirty/nine o'clock, and we were 
just starving and they didn't want to change at all. Lunch was one 
o'clock, in the afternoon; sharp! I'm like 'Oh m y God' (laughs)...and 
of course they knew better because they were older and I'm the 
youngest here. So what do I know? So yeah, that was a clash. 
Payman, 2003, p. 9. 
'Mona', 2003, pp. 15-16. 
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Farideh believed some values that she would like to pass on to her children were 
perceived by them to be an imposition which was in addition to the tension around 
generational age gap: 
Sometimes w e have some values that you want to maintain and 
children think this is your culture that you want to impose on 
them...And the children when they've never seen Iran, when they're 
watching movies that the only thing they show is donkeys and very 
muddy road and very muddy houses and very poor condition, they 
think you've come from those sort of areas and you don't know 
anything of civilisation. You don't know anything of schooling.. .How 
you could know anything because you were brought up in those sort of 
conditions, you know? And whatever you tell them, they think that we 
don't understand and you haven't been there, you haven't experienced 
that and sometimes they consider you're from ages ago. H o w can we 
even understand what they're going through? It makes it very hard, it 
makes it very hard. 
In her above statement, Farideh differentiated between values and culture and that 
some values supersede culture. She also believed that some media portrayal of Iran as 
a primitive underdeveloped part of the world did not help with her children's 
perceptions of her o w n culture and values. 
It appears age, culture, communication and general power relations all impact on the 
intercultural and intergenerational conflict experienced by these participants and their 
families. Beeman found that difference in status defined by age, as reflected in the 
parent-child relationship, is among the most unequal in terms of status/power in 
human interpersonal relationships in Iran.119 The level of inequality in this sort of 
relationship does not appear to be as stark in Australia. Thus, intergenerational 
conflict could become a problem in the families of Persians in Australia. This issue is 
often represented by one generation not feeling understood by the other. M a n y 
generations experience this and it is not culture specific, however it could be 
compounded further by differences in culture. One m a y predict that someone from a 
different cultural background m a y develop some alternative thought process, values 
118
 'Farideh', 2003, pp. 44-45. 
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 Beeman, 'Interpersonal conflict', p. 341. 
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and opinions. What was applicable in one context and time may not be applicable in 
another and this can act as a source of conflict within the family unit. 
Conclusion 
Interpretive content analysis of the narratives, demonstrated the selection of sub-
categories, their definition within an interpretive framework and an understanding of 
the interviewees' presentation of themselves. The categorical themes were largely 
pre-empted by questions asked in the interview, relating to the adaptation process. 
However, the detailed responses allowed some recognition of unanticipated sub-
themes that allowed greater insight. 
In accordance with McAdams et al.'s two generic modes of human identity, these 
participants have embraced agency and become empowered, self-made individuals. 
The actions of the participants in this study reflect the findings of Warriner, where 
two w o m e n refugees (one of w h o m was an Iranian Baha'i) demonstrated agency 
through planning for the future and taking action to find work. This reflected the dual 
theme of communion and agency where their use of linguistic resources and a 
growing cultural awareness aided them to blend their traditional identities of 
wife/mother/homemaker and the assertiveness of becoming student and worker to 
form their new multiple identities.120 These interviewees are part of a group w h o do 
not support the trends for refugees to be overrepresented in the lower socio-economic 
strata, with the poorest language acquisition and highest rates of unemployment. 
They came from urban and educated backgrounds but they also represent a highly 
upwardly mobile group who, despite acknowledging the experience of difficulties and 
disappointments, have successfully acquired English as a second language and 
achieved high status, educational and professional occupations. However, rather than 
embracing an ethic of individualism, as M c A d a m s et al. suggests people w h o practice 
agency do, they have also embraced the alternate theme of communion. In particular 
M c A d a m s et al.'s themes of caring/help and unity/togetherness synchronises with 
Baha'i religious ideals. This was highlighted in the tendency for the participants to be 
concentrated in the traditional welfare industries of health and education and also in 
their high participation rates in community based voluntary organisations. 
120
 Doris S Warriner, 'Multiple literacies and identities: the experience of two women refugees', 
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Additionally, the holistic view of religion and belonging discussed in the previous 
chapter is pertinent to M c A d a m s et al.'s theory of empowerment as they believe it is 
also demonstrated when the narrator reports being enhanced through their association 
with God/or other manifestation of a larger power in the universe.121 It appears that 
the centrality of religion in the lives of these participants meant that it became a 
source of empowerment for them and provided the motivation to not only adapt to a 
new environment but excel in their chosen fields. 
Core and eclectic style, taste and values are reflected in the continuity and/or change 
of cultural traditions. Level of freedom in Australia compared to Iran was highlighted 
mostly by female participants as being an initial source of culture shock. However, 
this gendered socio-cultural aspect appeared to span generations and thus was not an 
age specific experience. There appears to be a clash between the 'relaxed' culture of 
Australia and the more formal etiquettes of Persian culture, especially in relation to 
dressing appropriately for the occasion. This formality of appearance may reflect the 
importance placed on public image in Persian culture. The c o m m o n Australian 
reliance on and tendency to excessively consume alcohol at social events was a theme 
observed by Payman which widened the cultural gap. Other themes mentioned by 
some participants that they found difficult to accept were the lack of 
acknowledgement and demonstration of respect for elders, premarital sex, lack of 
loyalty to family and friends and lack of spiritual values. M o n a pointed out that she 
attempted to maintain the hospitality and generosity prevalent in Persian culture, but 
was trying to omit the Persian tendencies towards 'backbiting', negativity and making 
fun of others. M o n a also believed that individuals w h o arrive on their own inevitably 
integrate/change more so than people w h o arrive as part of larger groups or large 
families. 
Food appeared to be the most prominent eclectic or cosmopolitan cultural element 
which was maintained. However, although the majority of participants preferred, 
cooked and ate Persian food, all participants indicated an openness and taste for 
global cuisine. As for food, most participants indicated a preference for global tastes 
in music and strongly noted a dislike for traditional Persian music. The lyrics of 
McAdams, Hoffman, Mansfield & Day, pp. 339-377. 
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traditional Persian music were identified as a particular source of this aversion, being 
labelled as 'hypocritical', 'sleazy' and 'lusty'. Music, more so than other cultural 
elements was linked to memories, both favourable and traumatic in nature. This was 
also found in Bluett's study w h o found that for some of her interviewees, 'Iranian 
music is too sad and brings back painful memories'.122 A core cultural element in 
terms of material culture is the Persian carpet. Most participants believed they did not 
have much traditional Persian ornamentation in their homes but considered a carpet as 
an 'essential' item. There was however, a differentiation between Persian and Baha'i 
decoration, in particular, photographs of 'AbduT-Baha' and the Universal House of 
lustice. Finally, regarding choice of marriage partner, all participants stated that 
preference of nationality was irrelevant. Interestingly, and for different reasons, 
Hamid, M o n a and Sepher mentioned an aversion to marriage with a Persian partner. 
Some participants preferred a Baha'i partner for themselves or their children, or 
someone w h o had similar values, indicating that religious and/or lifestyle values were 
more important than nationality, ethnicity or culture. Since the time of the interview, 
Sepher has married an Australian Baha'i woman. 
The goals associated with communion were reflected in topics associated with social 
relations and networks which were identified as crucial aspects attributing to a sense 
of fitting in or belonging. Homesickness/feeling like a foreigner or ghorbat was 
experienced by some participants on first arriving in Australia, primarily because they 
had longed for family and friends. However, this feeling dissipated as participants 
widened and strengthened social relations and networks. Participants attempted to fit 
in to Pakistani society and observed the Islamic law and government and also 
demonstrated positive, proactive efforts to change and adapt into Australian society 
by such actions as dispersing amongst the population or pioneering, rather than 
spending time solely with other Persian Baha'is. Sense of belonging, the process of 
transition and reidentification and adaptation are strongly represented in the changing 
of one's name. Nearly all participants mentioned that Australians had difficulty with 
pronunciation of their name and as a result they had either changed their children's 
name, chosen names for their children with particular consideration of ease of 
Bluett, p. 187. 
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pronunciation for Australians, shortened their name, or adopted an anglicised version 
of their name. 
Many participants also indicated that in addition to the age gap as a source of 
universal conflict, differences in culture were also a source of intergenerational 
conflict in these families. Sepher, in particular, outlined some Persian cultural 
traditions which left him feeling restricted; indicating that the formality of Persian 
etiquette strongly dictated behaviour in comparison to the relative absence of etiquette 
and social obligations in Australian culture. 
The centrality of religion was outlined in the last chapter as a major theme in the 
narratives and is clear in this chapter also both in terms of a non-negotiable aspect of 
identity or continuity of values, administrative structure and tenets, and in terms of 
flexible aspects of identity or change as the central tenets encourage work as worship, 
obedience to government, dispersing or pioneering to various areas and de-
emphasising nationalistic and cultural priorities over religion. These tenets facilitated 
continuity and change and were manifested in the behaviour of the participants which 
reflected the unanticipated co-existence of goals of individual agency and communion 
values. The social reidentification process shows agency and reflexivity where the 
participants are able to weigh up and consider core cultural/religious elements worth 
preserving and some that can be replaced. Thus, there was continuity and change in 
values relating to taste, dress, manners, marriage partner and names, indicating a 
definite global aspect and belonging to the world. 
The disidentification and reidentification of identity demonstrated by the participants 
in their adaptation reflect Turner's notion of liminality which ultimately provides 
confrontations of human identities and represents both the breakdown of the old and 
the emerging of the new: it is both destructive and creative.123 It appears identity 
reconstruction is a complex and difficult path, even for a group w h o advocates ideals 
of cosmopolitanism, a global outlook and has relatively higher rates of intermarriage 
and education compared to some other groups of refugees. 
Turner, 'From ritual to theatre', pp. 46 & 47. 
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It is anticipated in the next chapter that the identity, perceptions and values of the 
narrator will be further revealed through in-depth analysis of plot and structure of the 
form of the interview. Thus, holistic-form analysis focuses on the course of 
developments rather than the content in which the development takes place. 
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CHAPTER 
NINE 
Self and narrative: 
holistic-form analysis 
The previous chapter utilised Lieblich et al.'s categorical-content framework to 
identify specific sub-categories prevalent in the narratives of the participants. This 
chapter will use the holistic-form analysis to consider plot and structure of complete 
life stories. This framework is also concerned with understanding the progression of 
the plot rather than the content in which the development of the narrative takes place. 
Although Lieblich et al. suggest emotionally charged content is a characteristic of 
cognitive functioning or thought processes (and therefore more appropriate to be 
analysed using the categorical-form approach in Chapter Ten), analysis of emotive 
information has been included in this chapter and explored using holistic-form 
analysis, as it will be argued that in this case it is significantly fundamental in 
generating plot and structure of narrative. It seems intensity of emotion may be a 
predictor as to what is recalled in a narrative, which is then given greater length, 
elaboration and descriptive detail.1 O n e might anticipate that the semi-structured 
interview style used would hamper delineation of overall plot structure. However, if 
is argued here that memories of intense emotions, either positive or negative, tend to 
mark important experiences in the lives of the interviewees and that these experiences 
form the pivotal points in the progression of the interview. The structure of the 
narrative and the semi-structured interview was perceived as being broad enough to 
allow such pivotal points to be discemable. 
The aim of this chapter is to identify prominent and intense emotional experiences 
which determined h o w participants structured their narratives and through this method 
reveal deeper insights about the renegotiation of identity and process of adaptation. It 
1
 Agnieszka Niedzwienska, 'Gender differences in vivid memories', Sex Roles, vol. 49, nos. 7/8, 2003, 
p. 325. 
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appears that the emotional trauma and struggle surrounding the transitional phases of 
time in Iran, the escape, time spent in the intermediary country and then time in 
Australia are bestowed with significance, reflecting the chronological recollection of 
memories and structure of narratives. In turn, these chronological phases are 
generally marked as moments of transition by particular emotive events: Iran by 
persecution; the escape by relationships with smugglers and physical and emotional 
hardships; the intermediary country by everyday inconveniences, financial struggles, 
a near fatal accident of a child and the death of a loved one; and Australia by 
difficulties surrounding English language acquisition, disappointments in work and 
career and social exclusion. These, 'life transitions represent periods of heightened 
self-reflection, attempts at meaning making and opportunities for development'.2 
These events that elicit strong emotional responses also provide significant clues to 
the perceptions, priorities and developing identities of the interviewees and the deep 
emotions tapped during the process of adapting to a new country. 
As gender is a key aspect of identity, it may often determine degree of emotion 
included in narratives. Although Niedzwienska did not specify culture, she found that 
women referred to both positive and negative emotions significantly more than men.3 
It appears gender also reflects what topics interviewees place importance on and h o w 
they structure their narratives. Thus, the role of work and career in the narratives of 
male participants will be explored, and the role of kin/social networks in the 
narratives of female participants. A s well as analysing structure in relation to gender, 
structure can also be discussed as it is embedded in narrative typologies or genres 
such as romance, tragedy, comedy and satire. These genres will also be considered in 
their effect on narrative plot and structure, in an effort to demonstrate the range of 
narrative identity responses to life experience. 
The aspects of form that will be focused on in this chapter include plot, characteristics 
of gendered narratives, typology of narrative, oral performance, holistic transitional 
phases, structure, and intensity of emotions. It is believed that form analysis of these 
aspects can bring about n e w insights into areas such as gender, values, priorities, 
2
 Jack Bauer & Dan McAdams, 'Personal growth in adults' stories of life transitions', Journal of 
Personality, vol. 72, no. 3, 2004, pp. 573-574. 
Niedzwienska, p. 326. 
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perceptions, emotion and identity, and thus add another element towards answering 
the research question. 
Intensity of emotion is often reliant on vividness of memory. Niedzwienska suggests 
that 'in studies of vivid memories, personal importance is derived in part from 
emotion' and that 'the reason w h y some memories are particularly vivid is that they 
play a significant function in the organisation and structure of identity'.4 A focus on 
key memories is a focus on self-defining moments which are often vivid, familiar and 
intense with emotion.5 M c A d a m s et al., also found that emotional tone showed the 
highest levels of stability and longitudinal continuity in narratives over time.6 
To fulfil the aims of this chapter, the analysis will involve searching for patterns, 
paying attention to amount of space devoted to the themes in the text, considering 
proportional length and number of details the teller provides, looking for repetition, 
vividness, silences, gaps, non-elaboration, omissions, contradictions, symbols and 
other clues to the underlying or implicit contents.7 Each of these investigative 
elements will be analysed throughout each of the chronological phases identified in 
this chapter. Also, methods will be used to assess an interviewee's emotions, such as 
listening for direct expressions of feeling whether in content, for example '1 a m sad' 
and/or in paralinguistic terms such as tears. Consideration will also be given to 
evasion and deviations from the course of the narrative at painful moments in the 
o 
story or when mentioning something very briefly. Additionally, the uses of certain 
adjectives or descriptive phrases and the repetition of words and phrases will also be 
considered as they are indicative of the emotion with which the memories are 
infused.9 However, it is anticipated that detailed analysis of participants' language to 
detect emotion m a y prove difficult for these case study interviews due to language 
4
 Niedzwienska, p. 328. 
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 Dan McAdams, Jack Bauer, April Sakaeda, Nana Akua Anyidoho, Mary Anne Machado, Katie 
Magrino-Failla, Katie White & Jennifer Pals, 'Continuity and change in the life story: a longitudinal 
study of autobiographical memories in emerging adulthood', Journal of Personality, vol. 74, no. 5, 
2006, p. 1374; Dan McAdams, Barry Hoffman, Elizabeth Mansfield & Robert Day, 'Themes of agency 
and communion in significant autobiographical scenes', Journal of Personality, vol. 64, no. 2, 1996, p. 
343. 
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barriers and cultural formalities. It is acknowledged that narrative analysis is not an 
end in itself but a way to understand at a deeper level the experiences of the 
migrant/refugee. This sort of insight extends an understanding beyond superficial 
objective measures of advancement such as employment rates and educational 
qualifications. 
Plot 
The general and overall positive or negative tone representing progression and 
regression during the various phases of transition may be plotted for each participant. 
Plotting these aspects serves to highlight low points, climaxes or turning points which 
may shed light on the development of the entire story. Sepher's narrative was not 
plotted as he arrived in Australia at the age of two and had no recollection of distinct 
phases of Iran, the escape, time spent in the intermediary country and adaptation into 
Australian culture from culture of origin. However, patterns have emerged for the 
other six participants during each phase of transition, documented in Table 9.1. 
Table 9.1 Progression/regression during different phases of transition in the participants' narratives. 
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The general pattern of experiences in Iran is one of decline as persecution intensified 
with the onset of the Islamic Revolution. However, participants' experiences of 
persecution from childhood through to their escape showed varying degrees of 
intensity. For example Hamid and Zhaleh claimed to have had very good lives in Iran 
right up until the beginning of the Revolution. M o n a and Payman's graph lines 
steadily decline as they marked the increasing lack of opportunity open to them as a 
source of frustration and disappointment. Conversely, Mrs K. and Farideh claimed to 
have experienced persecution from childhood and so their graph lines begin at a much 
lower point than others and then steadily regress. 
The pattern that emerged for five of the seven participants during the phase of escape 
was a consistently low starting point due to feelings of fear and uncertainty, a gradual 
decline due to physical hardship with an incline right at the end due to relief at having 
made it safely into the intermediary country. The exceptions to this pattern were Mrs 
K. and Payman. Although Mrs K.'s life was in danger, she left Iran at the very 
beginning of the Revolution; before Baha'is were prohibited from leaving the country 
legally. Consequently, she flew to Spain rather than escaping via smugglers and did 
not experience the hardships that travelling via this route entailed. Although, Mrs 
K.'s plot line begins at a relatively low point, due to the sadness at leaving country 
and family, it has a steady incline as she had relatively little difficulty relocating to 
Spain. The other exception to the pattern was Payman, w h o described his escape as 
being 'fun' and 'an adventure'. Thus, Payman's graph starts low with the sadness of 
saying goodbye to his family in Iran but inclines quite rapidly as he details the 
friendship with his smuggler and other adventures on the journey. 
The general pattern which marked the phase of being in the intermediary country was 
either a low but stable line or a low and steady decline. Some participants described 
this time as 'just survival' detailing everyday hardships such as not having running 
hot water, not having a refrigerator and having to shop everyday, and having to avoid 
extremely poor food hygiene. These experiences were marked as low but stable. For 
example Payman, Zhaleh and Mona's graph lines are steady during their period in the 
intermediary country, but start and remain at varying points. Zhaleh and M o n a both 
start and remain at a low stable point, but Payman continues his 'adventure' by 
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befriending locals in Pakistan, riding motorbikes, going duck hunting and playing 
practical jokes with his housemates. Thus, his graph line begins and remains stable at 
a relatively higher point. However, Hamid and Farideh both have comparatively 
lower graph lines as they detailed financial difficulties, a near fatal accident of their 
son and their learning of the death of Hamid's mother during an attempted escape 
from Iran. Mrs K.'s graph line begins quite positively but steadily declines as her 
husband is unable to find work in Spain, which results in them relocating to Australia. 
The final transition phase again revealed a general pattern. It appears that after the 
initial period of excitement of arriving in a new country, all plot lines begin declining 
due to experiencing various hardships, followed by a steady incline as it appears 
participants begin to adjust to the Australian way of life. M o n a and Payman's decline 
in plot lines was attributed to difficulties surrounding English language acquisition 
while simultaneously attempting to gain tertiary educational qualifications. In 
addition, Payman also claimed that loneliness due to absence of family and friends 
was a contributing factor to his T o w point'. Hamid and Farideh's difficulties were 
attributed to their inability to find work and lack of recognition of qualifications. 
Zhaleh's low point was attributed to her divorce, while Mrs K.'s frustrations were and 
continue to be focussed on struggles with English language. This pattern mirrors the 
typical culture shock 'LP curve commonly experienced by migrants and sojourners. 
For Hamid, Farideh, Payman and Mona, these transition phases coincided with early 
adulthood and marked the period of study or career training, which was the source of 
their discontent. Notably, after Mona's plot line inclined, there was another down 
turn which she attributed to the social exclusion she experienced. 
Graph 9.2 illustrates the general feelings of all the participants during each phase of 
transition during time in Iran, onset of the 1979 Islamic Revolution and the increase in 
persecution against Baha'is, the escape into the intermediary country, time spent in 
the intermediary country, arrival in Australia, disappointments experienced in 
Australia, and the overall long-term adaptation in Australia. 
10
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Graph 9.1 General pattern of well-being during times of transition as indicated in the narratives of the 
participants. 
Graph 9.1 shows a general low stability in Iran (1) until the time of the Islamic 
Revolution, this is followed by a decline (2) resulting from the escalation in 
persecutions of Baha'is and threat to life. This period is in turn followed by a steeper 
decline (3) during the escape process and the uncertainty, fear, hardships and threat to 
life that ensued. The relief at having made it safely to the intermediary country (4) is 
represented by a sharp incline, followed by a low but generally stable period (5) in the 
intermediary country. The initial resettlement into Australia (6) is shown as a sharper 
incline represented by the safety/asylum and hope for opportunity of a new and 
improved life. This period is followed by a decline (7) as difficulties are experienced 
such as English language acquisition, work and career disappointments and social 
exclusion. However, the final phase (8) is shown as a steady incline which represents 
a more stable adaptation process and the establishment of a new life in Australia. 
Typology of narrative 
Narratives m a y be classified into genres of comedy, romance, tragedy and satire. 
Comedy is usually characterised as a plot where a young m a n wants a young woman, 
but his desire is resisted by opposition, usually paternal. However, near the end some 
twist in the plot enables the hero to have his will and it may also involve the 
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movement from one society to another. Thus, a new society crystallises around the 
hero, which signals resolution in action and comic discovery.11 Comedy often 
contains characters of buffoons, fools and clowns and has aspects of the absurd.12 
The genre of romance entails the wish fulfilment dream and a persistent nostalgia in 
search of an imaginative golden age. Heroes and heroines represent the ideals while 
the villains are the threats to their ascendance. The essential element of plot in 
romance is adventure with the success of the quest being its completion. Stages 
include 1) the perilous journey, 2) the crucial struggle, and 3) the exultation of the 
hero.13 
The genre of tragedy usually ends in serenity but is dominated by a sombre mood. 
Tragic heroes are wrapped in the mystery of communion with something beyond 
which w e can only see through them, and which is the source of their strength and 
their fate alike.14 All tragedy exhibits the omnipotence of an external fate with a 
sense of the supremacy of impersonal power and of the limitation of human effort. 
Catastrophe is the normal end of tragedy where there is a violation of moral law and 
return to justice, with elements of sacrifice on behalf of the tragic hero.15 
Satire is characterised by standards against which the grotesque or absurd are 
measured. There is a sense of an upside down world with the presence of 
nightmare, the demonic, injustice and crime.17 This genre often represents creative 
detachment from the logical where it pits science against superstition and religion. It 
relies on analysis and the breaking up of stereotypes and dogmatisms.18 H u m a n 
existence is based on unrelieved bondage, and is often set in prisons, madhouses, and 
places of execution. It ends in death and demonstrates a world without pity and 
hope.19 
Northrop Frye, Anatomy of criticism: four essays, Princeton University Press, Princeton, New Jersey, 
1973, p. 163. 
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The typology most commonly adopted by the participants in this study was romance, 
especially in the narratives of Payman and M o n a w h o depicted aspects of their escape 
in particular as an adventure. There is also evidence of voyaging through the stages 
of the perilous journey, the crucial struggle and the exultation of the hero, with the 
successful completion of the quest. M o n a also uses the genre of comedy to relate 
experiences of the fool and the absurd and the movement from one society to another. 
Farideh perhaps suggests elements of tragedy as she attributes survival and coping 
through communion with an omnipotent, external force demonstrated through her 
spirituality. Satire is rarely seen as many of the participants appeared to have hope 
and optimism, despite some nightmarish experiences and injustice along the way. In 
addition, these refugees, rather than turning to creative detachment, logic and science 
rely upon religion to endure the ordeals. 
Oral performance assists the categorisation of a genre as in some ways it works with 
narrative type to ensure resulting dramatic affect and/or humour. Performance is an 
expressive activity that requires participation and heightens our enjoyment of the 
OC) 
story experience and it invites response from an audience. Payman often 
incorporated such oral performance techniques that added to the excitement, intensity 
and/or humour of his story and helped designate it as a romance. His voice was 
animated and varied: he concentrated on the dramatic or funny aspects of the story; he 
incorporated descriptive words and phrases into his descriptions; he often adopted the 
dialogue of other people in first person; and he incorporated the use of repetition, 
volume, variations in speed, tonal variety and the drawing out of key words to 
emphasise his point. The detailed description below is a short passage in one of his 
interviews, demonstrating h o w he incorporated many tools to make his story 
interesting. Here he described his experience of travelling through the desert on his 
way from Iran into Pakistan, where his extreme thirst drove him to drink filthy water, 
which ultimately made him ill: 
W e ran out of water because / drank all the water, all the water 
(repetition and increased volume on 'all') that all these guys are 
supposed to be drinking, / drank, I drank it all (repetition and 
20
 Martha C Sims & Martine Stephens, Living folklore: an introduction to the people and their 
traditions, Utah State University Press, Logan, Utah, 2005, p. 128. 
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increased volume on 'all'), I was so hot\ (lowering of tone, increased 
volume on 'hot' and drawing out the sentence) Luckily, there was 
another group of smugglers sort of coming back from Pakistan, they 
gave us some water, which everyone had sort of mouthful, whatever. 
Again, / was dying, I was dying (repetition, lowers tone and draws 
out the word 'dying'). So they stopped somewhere which was, I 
don't know, in the middle of nowhere, it was sort of, a hole about 
that big (physically indicates with his hands the diameter of the 
hole). Horrible water, horrible, (repetition and increased volume on 
the word 'horrible' with emphasis on the 'o') it was so smelly, awful 
(lowers tone but increases volume on 'smelly' and 'awful' and draws 
out the words). So the guy sort of filled the cup and said, 'ok.' W e 
had this scarf sort of wrapping around us, he said, 'ok, put the scarf 
in front of it, sort of like this and drink through it.' 
R: Like a filter? 
P: That's right. Oh, you look at that thing, that was bad, (lowers 
tone and draws out word) you name it, it was there. 
R: M u d or black or? 
P: Black, (increased volume and tone) yeah little insects or God 
knows what else, lots of rubbish in there. For next two days, excuse 
me, (pauses before and after phrase) I was burping, that smell (lowers 
tone and draws out word) was coming out, it was killing me (note 
strength of adjective, increased volume on 'killing'). Massive 
diarrhoea (note strength of adjective, increased volume, draws out 
word with emphasis on the 'a' in massive) for about a week, ten 
days, it was bad (lowers tone and draws out word). Must have been 
that water.21 
Payman also adopted a caricature of a camel's voice and used dialogue on behalf of 
the camel in first person. This added to the story in a humorous way and made the 
listener empathise with the humour of the situation: 
On the camel, I got up; I noticed that the camel is not moving the way 
it's supposed to. So I looked at the camel and the head is not, the head 
is right down there, somehow I'd dropped the leash which was on its 
nose, which is the most sensitive part. Put it anywhere else; they just 
Transcription of Payman, 2001, pp. 17-18. 
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look at you and walk away. Once there, they really listen to you. I 
dropped the leash and the leash was just dragging along the way and 
the poor animal to stop sort of him getting caught on any of those little 
tiny bushes and stuff was sort of dragging like that and just thought 
'God knows what's happened to this guy' and he sort of pulls his neck 
up [and says] 'Look at me, I can't walk anymore.' It was gorgeous, 
honestly.22 
Payman's adopted 'camel voice' becomes lower in tone and much more drawn out to 
indicate the personality of the camel and its situation. 
Payman regularly employed dialogue in the first person to simulate conversations 
between characters in his narrative: 
I landed in Adelaide. After Teheran and then Karachi and Islamabad 
being so busy and noisy and constantly on the go, I found Adelaide 
very frustrating; very quiet. So I told this friend of mine which is 
here now, [name], '[name], I think I'm going.' He said 'where are 
you going?' I said 'I'm just, I'll be going along the coast probably 
stop somewhere. I don't know, this is too quiet for me.' He said, 
'No, it's not too quiet, you're going crazy, that's your problem.' I 
said 'What do you mean?' He said 'Even in Pakistan you couldn't 
stay in one town, you were constantly travelling.23 
Similarly, there were elements of Mona's narrative which also related to the romantic 
typology of adventure. She recounted humorous stories, mostly in her first interview 
regarding her escape and relayed the following incident with particular animation and 
with an emphatic tone: 
...One dish there is a Persian dish...it's supposed to be meat and 
potato and beans and chickpeas and this kind of thing but we had 
nothing; they just had a potato. So they tried to make something, a 
casserole like that from one potato...we were so hungry we were like 
'Great, that's yum!' W e loved it, it was like the best thing...And then 
they went to, went to take water and there was this water, it was like 
mud. It was the colour of mud, it was so muddy and they make tea for 
that and that was the best tea I've ever had, it was so yummy 'cause we 
*
2
 Payman, 2001, p. 17. 
!3
 Payman, 2001, p. 23. 
250 
were so thirsty and we needed water and that was it. So we were just 
taking all these things that we usually never ever thought about and it 
was just incredible and everything seemed so nice (laughs). And I 
realised what hunger and thirst do to the food quality.24 
Like Payman, M o n a used repetition, tonal variety and laughter to emphasise the 
atmosphere in her story, making oral performance an important element which added 
richness to the experience. 
Gendered narratives 
Gender is a key aspect of identity and M c A d a m s et al. suggest a correlation between 
communion and agency and gender.25 They claim that m e n in their stories aspire to 
be independent and autonomous, focussing on achievements and skills, whereas 
women tend to place their narratives within a social context, focussing on 
belongingness and interdependence.26 Patterns emerged from participants' narratives 
concerning themes expressed by males and females. Some male narratives were more 
focussed on work and career aspirations while females focussed more on social 
relationships and networks. 
It may be suggested that the focus of career in the narratives of men is the story by 
which they and others evaluate their scale of worth.27 It m a y not be surprising then 
that the T can take up a large space while other people may only appear in response 
to the interviewer's direct questions. This may reflect masculine norms of keeping 
more intimate and personal matters private.28 Lieblich et al. also observe that the role 
of the breadwinner is often h o w m e n define themselves within the family unit.29 The 
notion of gendered narrative was typified in Hamid's story where a great deal of space 
was dedicated to the topic of work and the related issues of education and workplace 
discrimination. These issues were the source of a great deal of frustration and could 
be marked as a general low point during his initial transition in Australia. 
Transcription of 'Mona', 2001, p. 17. 
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Hamid talked at great length of his struggles to gain recognition for his qualifications 
and the lack of opportunities he has had in Australia. These experiences appear to 
have caused him much disappointment, demonstrated in the repetition of such phrases 
as 'reject, reject, reject'.30 Although confident in his capabilities, it appears Hamid's 
annoyance and agitation was targeted at potential employers w h o would not give him 
the opportunities that they perhaps would have afforded others. Hamid described 
himself as someone w h o was extremely interested in world affairs, politics and 
possessed a great passion for knowledge in general, 'I was very much interested in 
political science...to know about the impact of different things'.31 The degree of 
Hamid's emotional frustration attached to the topics of work, education and 
workplace discrimination will be discussed in more detail in the 'disappointments' 
section, later in the chapter. 
When obstacles arose, Hamid did his best to overcome them. It appears Hamid's life 
is presented as a succession of problems, decisions, solutions, and achievements, 'The 
barrier I had was language, but [I] knew that one...so I had to overcome that 
problem'.32 However, he conceded with frustration that there have been times that 
despite his best efforts, the situations have been beyond his control. His frustration 
was directed towards not having fulfilled the academic goals in his chosen field and 
towards the closed-mindedness of employers and the lack of opportunities in 
Australia. Ultimately, Hamid has accomplished a great deal in the realms of 
academia, in his occupations, for his family and in service to the Baha'i and wider 
communities. Despite Hamid's academic success since arriving in Australia, his style 
of story remains one which is relatively reserved and full of understatement, with a 
consistent emphasis on ongoing evaluative processes. 
Despite predominantly concentrating on the theme of work and related topics, Hamid 
also showed his dedication to family. It is due to consideration of his wife and 
children that he chose to live in a safe country and his career and academic aspirations 
had been put on hold due to having to earn an income to support his family, 
'...middle of that [compulsory army] service, w e married and then, so I had to work 
Transcription of 'Hamid,' 2003, p. 42. 
'Hamid', 2003, p. 9. 
'Hamid', 2003, p. 13. 
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more'. Thus, although a focus on work and career typically denotes the theme of 
agency, individuality and separation, Hamid's focus on work and career is considered 
within the context of supporting family and the theme of communion. It m a y be 
suggested that due to central tenets, religious people emphasise communal and 
intrinsic aspects more in their narratives due to the focus on and the value of caring 
for others. 
In relation to number of close friends, Hamid stated he had 'not many, but I have a 
couple'.34 This m a y be partially due to his admission that, 'I'm not interested in 
conversation, generally. So I talk when I feel that I like the subject. Or, there are 
certain subjects that I love to talk and I can't be stopped. But generally, I don't like to 
converse, I like to be quiet, I like to listen'.35 Hamid generally only talked about 
immediate significant others in his life when asked about them directly, while 
extended family and friends were conspicuously absent as topics of conversation. 
In contrast to Hamid, Payman's narrative appears to contravene the pattern of male 
gendered narratives to focus on work and career. T w o of Payman's prominent low 
points have been marked as saying goodbye to his family when he left Iran and the 
initial loneliness he felt upon arriving in Australia. Payman described the pain of 
leaving his family as a difficult and sad time: 
I went to the family and said, 'Guys, I'm really leaving' and they took 
it seriously this time and they said, 'Oh well, if you really have to go, 
go. God be with you'. Very sad. They were extremely, I've never 
seen m y family as sad as that, ever. First time ever I saw m y dad 
crying. Yeah, that was heartbreaking, extremely difficult, extremely 
difficult. Went to Pakistan, during the ten months I was there I was 
going to go back every day basically...Very heartbreaking, extremely 
difficult, I don't know how I got over it, but yeah, just time basically.36 
Payman's explicit use and repetition of such words and phrases as 'sad', 'crying', 
'very heartbreaking' and 'extremely difficult' describe his painful experience and 
highlights the significance this memory has for him in identifying his core values and 
'Hamid', 2003, p. 8. 
'Hamid', 2003, p. 2. 
'Hamid', 2003, p. 4. 
Payman, 2001, pp. 12 & 13. 
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priorities of family and friends. This is also reflected in his statements regarding the 
qualities he wished to maintain from his Eastern culture: 
Oh, most important one has been family, as a nucleus of society I think 
it's very important to be loyal to family and friends. Friendship is very 
important in m y life. I adore m y friends; I'd do anything for them...37 
Payman did discuss work and career and dedicated considerable space to explaining 
work related memories, thus indicating it was still an important aspect of his life. 
However, kin and social networks were consistently mentioned throughout both his 
interviews and were explicitly described as significant and 'most important'. 
Studies show that, more so than men, female narratives constantly refer to important 
others. This was particularly demonstrated by Mrs K , w h o consistently referred to 
the primary unit of family. She made repeated mention of her children, conveying the 
message that they hold a central role in her life. She answered questions by using 
collective phrases and pronouns, 'My family and I, w e were very aware', and 'we 
started to think better w e leave the country'38 and 'my English was very bad in Iran 
(laughs), our English was very bad'.39 She related personal stories through family 
members, particularly 'my children', or 'my daughter', or 'my son'.40 W h e n the 
interviewer observed that her persecution must have been frightening, Mrs K. again 
included others in her personal response, 'Yes, it was frightening for m e and for m y 
husband. That's w h y after that w e decided to leave the country'.41 In common 
perhaps with w o m e n of her generation, Mrs K. indicated it was her husband, w h o 
made the major decision for the family to leave Iran: 
...one of m y friends was in Iran and she talked to m y husband, 'Send 
your family to Spain...I take all of them to m y house and look after 
them'. M y husband was very happy to hear this and he was waiting to 
hear that.. .we can go somewhere and somebody look after us and then 
he said, 'You go'. 
Transcription of Payman, 2003, p. 8. 
Transcription of Mrs K., 2003, p. 2. 
39MrsK.,2003,p. 7. 
40MrsK.,2003,p. 2. 
41
 Mrs K., 2003, p. 3. 
42MrsK.,2003,p. 4. 
254 
Extended family also played an important part in Mrs K.'s life as she explained when 
they first arrived in Australia, they settled in 'Melbourne with m y brother-in-law and 
mother-in-law'.43 This desire to live near family and the importance of her children 
was further reflected when she answered the question whether she would consider 
living in Iran if the revolution ended, 'Not to live, but a visit maybe because I'm not 
sure if m y children come...If m y children decided to go to Iran, maybe I would go 
back then'.44 In addition, Mrs K. did not feel ghorbat or homesick when she first 
arrived in Australia, "Ghorbat, no because m y family was here and a lot of friends 
was here...'45 
It appears that a sense of belonging for Mrs K. was synonymous with her social 
network, particularly immediate family, but there was also a strong significance 
placed on friendship groups, '[in Iran] I was a housewife but I work at home for m y 
friend and family'. She recalled the death of her friends in Iran with some solemnity 
and acknowledged that her fate may have been the same. This particular incident is 
discussed in more detail in the 'Iran' section of this chapter due to the emotional 
response it elicited. During a happier recollection in Australia, Mrs K. recalled, 
'...last week I was with [Baha'i friend] and I met someone from English class and 
[Baha'i friend] said 'Oh, you've got many friends".47 This statement suggests a 
sense of accomplishment, pride, belonging and community. Lastly, when asked if she 
believed she had a successful life, Mrs K.'s response was measured around family 
relations; 'Yes, it's good, it's not bad. I really think that and I'm very happy with m y 
relationship with m y son and everything is good'.48 It appears Mrs K. largely defined 
her own identity through relationships with others. 
Other female participants demonstrated the typical gendered narrative to focus on 
kin/social relationships. Farideh explicitly outlined where her priorities lie in relation 
to success and career: 
Mrs K., 2003, p. 5. 
Mrs K., 2003, p. 9. 
Mrs K., 2003, p. 13. 
Mrs K., 2003, p. 1. 
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M y priority is m y family, m y children and the other things if I can do 
it, fine. If I can't, I'm not going to sacrifice m y family to achieve 
that49 
For Mona, the transition into motherhood intensified her emotions of longing for her 
parents. W h e n she was asked h o w not seeing her parents for so long made her feel, 
she recalled her coping strategies of preoccupying herself: 
...before I had the babies, I kind of didn't think about it, tried not to 
think about it a lot. Tried to sort of busy myself with other things, but 
since they were born, then I miss m y m u m quite a lot. There are times 
I've got really upset; the fact that she wasn't here and because she 
couldn't come to be with me, to even see her grandchildren and the 
fact that for m y dad, it's the first grandsons that he's got and all that is 
quite hard. So trying not to think about it and just go on, but it 
sometimes just gets m e and I get a bit upset (laughs). 
Mona looked for the support of her o w n mother and desired her parents to see her 
children. She described this escalating emotion as being 'hard' and 'upsetting'. The 
importance of this family connection is highly significant and one which reflects 
typical female narratives of identity. 
These gendered narratives are an additional aspect of the holistic theme of 
separateness and belonging discussed in the previous chapter. Female gendered 
narratives are embedded in the belonging/communion aspects of kin/social relations 
where both separateness and belonging elicit strong emotions within these contexts. 
This was significantly illustrated by Mrs K. but also by M o n a and Farideh. 
Conversely, work and status m a y be viewed more as agency themes, which are 
generally fused with male identity in narratives. This pattern was particularly 
demonstrated by Hamid, however somewhat contravened by Payman. 
Up to now, this chapter has been introduced by discussing fundamental elements of 
structure in relation to plot, typology and gendered narratives. The remainder of the 
chapter is set out by the following chronological phases of narrative: the time in Iran, 
the escape process, life in limbo in an intermediary country and time of adjustment in 
49 Transcription of 'Farideh', 2003, pp. 53-54. 
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Australia. These phases m a y also reflect Turner's view of transitions and liminality. 
Turner describes liminality as being marked by three phases: separation, transition 
and incorporation. Separation signifies the detachment of the individual or group 
from an earlier fixed point or from an established set of cultural conditions. During 
the transition or liminal period, the state of the subject becomes ambiguous, neither 
here nor there, betwixt and between all fixed points of classification which represents 
a state of outsiderhood, either permanently or temporarily, either voluntary or 
involuntary. The third phase of incorporation represents the return of the subjects to 
their new, relatively stable position in society.52 The phases have also been chosen 
due to the degree of emotion elicited, as it is proposed that narrative is structured 
around highly emotive memories which mark significant events. Often these events 
give a deeper insight into values and attitudes which make up our personal identity 
and in this case the renegotiated identities of refugees and factors which impact on the 
process of integrating into a new and very different country. 
Iran 
Persecution 
Although persecution intensified with the onset of the 1979 Islamic Revolution in 
Iran, religious persecution has been experienced by Baha'is since the inception of the 
faith. Memories in Iran recalled by participants were dominated with suffering, 
trauma and horror. These emotive and vivid memories of persecution were embedded 
in the participants' identities as Baha'is and acted as the pivotal points around which 
their narratives were structured. 
Memories of time in Iran following the Revolution were marked for all participants 
by the escalation in persecution. These experiences of injustice and discrimination 
generally included persecution such as imprisonment, torture, executions and being 
pursued, but also incidents of personal humiliation and social exclusion. 
Recollections of such topics have been included because of the significance they have 
in the lives of the participants. The intensity of emotion with which they are told 
demonstrates the depth of fear and anxiety. For some participants it dominated 
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memories of their mother country and thus narratives of Iran have been largely 
structured around recollections of persecution. Generally, answers to these questions 
were in-depth and were either presented slowly to facilitate comprehension, or 
dramatically, or rapidly due to anger and feelings of injustice. All participants' 
narratives directly related to self and/or family and friends. 
Farideh may have experienced relatively more childhood persecution than the other 
participants and recalled a particular emotional incident. It appears persecution may 
have dominated her earliest memories: 
I don't remember any time that we haven't experienced any 
persecution. Every time from m y childhood, every time that I 
remember something actually I remember mostly persecution. But in 
grade three it happened that it was, in Iran, one of the subjects it was 
Quran. You have to learn Quran and everyone, one of the texts books 
that you buy is a chapter from Quran that in that year you study. 
Obviously you write your name on the book [so] that it doesn't get 
mixed with others and m y name was on the book and suddenly I was 
called in assembly. They said, 'Farideh' and I had a very hard slap on 
the face. 'You throw your Quran in the toilet' and that shocked me 
because as a Baha'i you overemphasise the respect for all the scriptures 
and that's what shocked m e because for m e putting Quran was like 
putting the word of Baha'uTlah, in the toilet. It was the same and I, I 
really was angry even for someone saying that I had done that. But 
obviously someone had taken m y Quran from my...and they put in 
toilet just for make m y trouble. And the Principal ask all the students 
to come and spit on m e and just in my...and every student come and 
(cries). Yeah, sorry about that. 
R: And how old were you? Grade three is what, nine or ten? 
F: Nine or ten, yes. And from then, I thought that I couldn't handle it 
anymore.53 
This memory of shame and public humiliation was the only instance throughout the 
interview that Farideh cried, indicating a highly emotive and memorable incident in 
her childhood. She also recalled this memory early on in her interview, indicating it 
'Farideh', 2003, p. 10. 
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may have been at the forefront of her memory regarding her childhood experiences of 
persecution and overall time in Iran. 
As Zhaleh recounted the numerous close relatives who were imprisoned, the pitch of 
her voice rose considerably with emotion, 'They went to m y Uncle's house, m y 
Father's brother, they took all his sons to the prison, took his daughters to the prison 
and for years and years they tortured them in the prison'.54 Likewise, M o n a stated, 
'my Dad was in jail for about ten days and w e had to pay money for him to get out of 
jail'55 and 'they took m y Uncle, he was in jail for more than a month and they wanted 
to kill him'.56 She then elaborated on her Uncle's experience of psychological torture 
in jail, with a higher pitched tone of voice and intermittent pauses that portrayed the 
difficulty: 
They [prison guards] used to walk towards his cell and talk about him, 
'yes, we're going to kill him now, this is the time that we're going to 
take care of him. We're going to execute him'...They walk towards 
his jail and then suddenly they would m m the other [way]. He would 
get up. He's all ready and he thinks, that's it, they're coming because 
talking about him as well and then they go the other way. It happened 
a few nights and he was ready, and then they just changed their mind 
and they were just going and they wanted to sort of, mentally make 
him suffer.57 
Mona described this period and the ensuing time of trying to get her uncle out of the 
country as being 'really hard', 'it was such a drama', 'my M u m being so upset', 'she 
used to come in crying', 'she had lots of emotions', 'was quite emotional', and 'she 
used to get really emotional'.58 M o n a also explicitly explained that this time was 
'quite upsetting to me'. The use of descriptive words such as 'hard', 'crying', 
'emotional' and 'upsetting' denote the emotional turmoil she remembered herself and 
her family experiencing. 
Like imprisonment and torture, the highly emotive topic of executions was given 
particular focus by Mrs K. and Zhaleh. Although the intensity of emotion may have 
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been similar, the level of emotion was portrayed very differently. Mrs K. initially 
recalled an incident with relative vividness and appeared to want to emphasise the 
event as marking a turning point in her family's decision to leave Iran. She explained 
that due to 'danger to life, yes. M y husband was very, very worried about m e that 
maybe if I stayed in Iran I would be killed, like the others. M y friends in Shiraz, 
many, many of m y friends were killed'.59 However, Mrs K. appeared reluctant to 
volunteer more information, but did state that her friends were imprisoned for one 
year before they were executed. W h e n pressed by the researcher as to how many of 
her friends died, she replied, 'Two of m y very close friends and the others that I knew 
them; the two ladies I was very close to and others, I knew all of them in Shiraz'.60 
When further pressed for total numbers, Mrs K. responded, 'Many, many of them, 
many of them'.61 At this point the researcher was aware that Mrs K.'s responses were 
becoming increasingly briefer. A break for tea was then made at the suggestion of 
Mrs K. and although showing no outward signs of emotion, grief or pain, the topic of 
conversation appeared to be making Mrs K. increasingly uncomfortable. Her answers 
became more generalised, even when probed to become more specific. The final 
effort of evasion to break for tea, suggests that she did not want to remember such a 
painful event. 
"MrsK.,2001,p. 14. 
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Figure 9.1 Friends of Mrs K. referred to in her narrative: ten Baha'i women hanged in Shiraz, Iran on 
18 June 1983, for teaching religious classes to Baha'i youth. They ranged in age from seventeen to 
fifty-seven. 
Source: 'Remembering a day of tragedy, a day of courage', Baha 'i Faith, June 18 2008, 
www.bahai.us/day-of-courage, accessed 25 September 2008. 
On the other hand, Zhaleh recalled witnessing the execution of a neighbour, 'A couple 
of streets.. .next to ours, w e saw our friend, they shoot him in the street, just because 
he was a Baha'i. In front of his wife, she was pregnant and they just shoot him, 
because he was an active Baha'i'.62 Unlike Mrs K , Zhaleh's relatively animated 
retelling of this incident was accompanied by rapid and high pitched speech which 
highlighted an air of incredulity and injustice. The horror of this execution was 
compounded by the detail provided by Zhaleh of the m a n being killed in a public 
place, in front of his wife, w h o was pregnant. She also reiterated the reasoning of his 
execution by repeating 'because he was a Baha'i'. The significance of these facts 
have salient ramifications for both Mrs K. and Zhaleh, which reflect their identities as 
Baha'is and indicate that they could have suffered the same fate as their friends. 
Narratives of being pursued by the Revolutionary Guards were also described by 
participants with feelings of fear and impending danger. Zhaleh's narrative is 
significantly dominated by emotional memories of persecution in Iran and her escape. 
62Zhaleh,2001,p. 19. 
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Like Mrs K , Zhaleh also recalled a particularly frightening event which marked , 
turning point leading to their decision to leave Iran: 
...we had a name...of the new [Baha'i] declaration people in our 
house...One night we were in the house...and m y daughter she 
was...six, seven months old...I was sleeping with m y daughter...Then 
we heard... somebody knocking... shaking the doors...the army of God 
wanted to talk to us and it was around one o'clock in the morning. The 
only thing I could do, just pull the bed sheets over m y head because 
they don't want to see ladies hair and I didn't want to make them 
upset...so I covered m y face and m y hair but I lay on m y daughter to 
keep her safe... From the main door they came around four, five people 
and from the other side of the house, they jump into the backyard...so 
ten, eleven people with the guns...They [were] passing through that 
room and pulling everything and throwing everything...with their feet 
just like smashing everything...Fortunately they couldn't find any lists 
of people in our house because this time we knew that the National 
Assembly told us to try to get rid of the list as soon as possible.63 
Revealing the young age of her six month old daughter highlighted the vulnerability 
of a sleeping w o m a n and her baby in contrast to the rampaging often gun-toting army 
guards. The words and the way they were spoken highlighted Zhaleh's experience of 
danger and fear. 
Similarly, Hamid's experience of being pursued caused him much distress. He also 
considered the danger to the lives of his immediate family members, which became 
the turning point in his decision to leave the city of Isfahan and subsequently the 
catalyst for his decision to leave Iran. A s outlined in Chapter T w o (p. 48), during the 
turmoil at the onset of the Revolution, some Baha'i Local and National Spiritual 
Assembly members went missing and were executed. In the event of more L S A or 
N S A members going missing, often a second round of 'replacement' members were 
elected in possible anticipation of needing to take their place. Hamid commented on 
his experiences: 
I was elected as a second member of second Local Spiritual Assembly 
of Baha'is of Isfahan... In case of something happened to these people 
they look at a second nine and I was a member of the second nine and 
53Zhaleh,2001,pp. 17-18. 
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the first group was chased...I have to be careful because I'm in second 
one and they might be coming for m e as well. So since that time, [we] 
didn't have normal life. I had to be careful, you know more than 
before. I had to be ready to escape from any problems and that was 
the, I think the first year of our marriage. You can see that sort of 
anxiety was there. To the extent that I had to decide to leave m y city, 
Isfahan and go somewhere else to live and work because I know no 
longer that city is safe for m e and I had double anxiety because of 
[wife] because I didn't want them to be hurt because of situation for 
me, and for m y mum...I couldn't stay there comfortably because I 
knew I'm in danger. High possibility that they come and get me 
because [I] was told that they have the list, I was [on] there.64 
Hamid's narrative of being pursued, pinpointed the turning point in his life in Iran, 
'since that time [we] didn't have normal life'. Hamid's uncertainty and fear was 
demonstrated by the use of such phrases as 'they might be coming for me', 'I had to 
be ready to escape', 'no longer that city is safe for me' and 'I knew I'm in danger'. 
He mentioned this increase in danger occurring in 'the first year of our marriage' and 
explicitly stated, 'you can see that sort of anxiety was there'. Hamid was also aware 
that his presence around family also put them in danger, giving him 'double anxiety' 
for their safety as well as his own, 'I didn't want them to be hurt because of situation 
forme'. 
Although Hamid completed his compulsory army service, Zhaleh was the only 
participant w h o experienced the Iran/Iraq war first hand. Her stories of the trauma of 
war are included here as they were enmeshed with the Revolutionary persecutions. 
For example, Zhaleh's accounts of being stationed in a hospital directly behind the 
front lines coincided with some reports that Baha'is were often used as 'cannon 
fodder' and were sent straight to the front lines or nearest to battle. Thus, it appears 
persecution of Baha'is was exercised even in the throes of war. 'The government 
when I arrived, I can't say they punish, but they wanted to put the Baha'i in the 
situation...they send m e to the first [front] line in the war'.65 Consequently, Zhaleh 
recounted her memorable experiences in the war with Iraq as traumatic, 'I've seen 
many things, I've seen hundreds of people with, tying their hands at the back and cut 
64
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their heads. They brought their body to the hospital, or w e had to go and collect 
them'. Zhaleh dedicated a significant amount of space to the topic of persecution 
and recalled many incidents from the year she spent in the front lines. She 
remembered the events with great clarity, length and detail, indicating it represented a 
significant event in her life around which the entire first half of her narrative was 
centred. 
The emotional events surrounding the persecution of Baha'is in Iran, particularly 
involving experiences of childhood persecution, imprisonment, torture, executions 
and being pursued were generally given greater emphasis through more space and 
detail in the narratives. These memories which elicited the greatest negative emotions 
of fear, anxiety, trauma and horror often provided the turning points in the lives of 
participants in deciding to leave Iran. Such experiences appear to be embedded in the 
identities of the participants and formed the significant and lasting aspects of their 
individual identities around which their narratives were structured. It appears it is 
imperative to consider degree of emotion elicited by certain topics of memory as it is 
vital to h o w participants structured their narrative. Memories and experiences are an 
indelible part of identity, thus relaying such information acts as an explanation of w h o 
we are. In addition to the emotion of persecutions in Iran, the circumstances of the 
escape were also etched on the memories of the participants and recounted in 
significant length and detail. 
Escape 
A considerable amount of space was devoted in most narratives to describing the 
experiences of escape, highlighting traumatic, adventurous and/or humorous events. 
Mrs K. and Sepher's escape narratives are omitted from this section as Sepher was 
two years old and had no recollection of leaving Iran, while Mrs K. left at the very 
beginning of the Revolution, prior to the prohibition of Baha'is leaving Iran. Thus, 
she flew to Spain without too much difficulty and had no need to pay smugglers to 
organise her escape. In addition, Hamid's narrative of escape and time spent in the 
intermediary country of Pakistan was marked by a comparative absence of detailed 
information. This omission of detail m a y indicate a desire to focus on future, more 
Zhaleh, 2001, pp. 6-7. 
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positive aspects, or it may indicate a desire not to remember this difficult period. 
Four of the refugees however, had specific dramatic memories that were integrated 
into their life histories. 
Figure 9.2 shows the routes the participants took out of Iran. Those who escaped into 
Pakistan travelled southeast through the city of Zahedan, while Zhaleh escaped into 
Turkey via the northwest route towards the city of Tabriz. 
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Source: Map of Iran, oznet.net/iran/newmap.htm, accessed 29 September 2008. 
Emotional and physical hardships 
The escape from Iran marks the beginning of significant intentional change for these 
participants. It is largely represented as a negative time where feelings of uncertainty, 
risk and danger are dominant in all the escape narratives. This period of fear and 
uncertainly was illustrated by Mona in her following statement: 
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It's too, too scary, too uncertain and I think it was a big trust, like it's a 
big thing trusting the people who are taking you...they could've just 
killed us and nobody would've known what happened to us.67 
Similarly, Zhaleh's fear was portrayed in her narrative which prominently showed 
through in the uncertainty and danger of her predicament. She also demonstrated 
amazement that they were not stopped or asked for identification: 
.. .three days journey [by bus] to the north we couldn't speak the north 
language because they sort of speak Turkish or Azerbaijan 
...completely different [dialect], completely different accent, it was 
very obvious if they... stop us and talk to us they could find out we are 
not from that area...every two hours, they would stop in the middle of 
the road, the Islamic Committee, the soldiers used to come to the bus 
and grab the different people...for instance some of them they were 
young people, they wanted [them] to go to the war, fight for the 
county. Some of them they just didn't like their face, they shoot 
them...I could see m y husband each time he was pretending he is 
sleeping and if they see m y face they could realise we look like 
stranger. So I had to cover completely and just make myself busy with 
m y little girl.. .for three days, every so often they stop and they came to 
the bus to take different people, they talk to different people to make 
sure they have identification. Nobody ask us anything! Nobody ask us 
anything! And m y husband said, 'If they take me, you have no relation 
with me...you just keep going all right? Just for the sake of that 
child... Don't cry in front of the soldiers if they take me. '68 
Zhaleh's story is compounded by the fact that she did not know she was leaving Iran 
until the last moment. Her husband, w h o had arranged the trip, informed her that they 
were going to stay with a friend of his w h o resided in the north of Iran until the 
situation eased and they could return to their home. Her feelings of frustration and 
disempowerment surrounding the lack of input into this decision remain with her 
today: 
I ask m y husband 'What is it?' and he said, 'Look, up till now I could 
make the decision for you, now it's your decision. W e are moving out 
of the Persia. If you want to go back I cannot stop you but I do not 
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want m y daughter grow up in that country anymore.' But you just 
remember your parents, you remember your family, you remember 
your relatives, you remember your life and I said, 'but I cannot leave, I 
cannot leave.' I couldn't leave and he said, 'That's up to you, but this 
child is not going back. It's up to you if you want to keep going with 
us or go back,' and I said 'I'm coming as well'.. .that's the only input I 
[had]...69 
Zhaleh's recollection of the above two incidents was accompanied by different oral 
performances but both achieved their o w n dramatic effect. The first memory was 
punctuated with higher pitch and volume of voice, while the second statement was 
recalled with much slower pace, lower tone and volume of voice, attaching some 
gravity to the situation. 
The insecurity felt during the escape was also illustrated by Farideh, who used phrases 
such as 'dangerous', 'scared', 'hard time' and the intensifying adjective 'very' to 
emphasise her uncertainty and fear: 
W e all went by car but because it wasn't any specific road...it was 
very dangerous trip because many times we thought that we'd fall 
down the mountain or really crash, but it was a very experienced 
driver. I don't think ordinary people can drive like that. But all the 
way we were scared, every moment that we would be shot by the 
guards or we will be seen by guards. It was a very dangerous and a 
very, very hard time.70 
As expressed in the previous statement by Farideh, for those participants who escaped 
into Pakistan, the mountainous terrain was a source of fear and physical danger in the 
narratives. This was also expressed by Payman: 
Very old tmck, very heavy. W e were going through all those sort of 
mountains... Oh, at times it was so heavy the tmck was literally coming 
backwards. So, yeah he was putting it in first gear with the, put the 
foot on the clutch and was just flat on the gas, let the clutch go and the 
truck sort of jumping about, I don't know, twenty centimetres... and 
there was two guys at the back with blocks of wood sort of cut in the 
69Zhaleh,2001,p.23. 
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shape of a triangle, sticking behind the back wheels, to stop it going 
backwards. And it was going on and on until we went through one hill 
and another one and another one.71 
Likewise, Mona recalled the danger she encountered while journeying through the 
mountains on foot: 
W e had to climb the mountain, it was quite scary...and there was a 
valley just down there and we were high up in mountain...two feet 
[wide path] or even less than that. It was just enough for us to go and 
sometimes we were just going on the side and just crawl... I was really 
lucky because I didn't see in front of m e and m y foot went down but 
the two boys were behind and in front of m e and just pulled m e up and 
said, 'stay on the road.'...I actually slipped and it was quite dangerous 
because I could've just gone [fell] down to bottom n 
For many participants, other physical hardships of their escape featured prominently 
in their narratives, such as extreme weather conditions, travelling at night and the pain 
associated with not being accustomed to riding a horse for extended periods: 
It was winter time, it was snow. W e started riding the horse...my 
daughter with one smuggler. I was with one other smuggler... At night 
they rode the horse with us, without telling us where is the other 
person...because we didn't move together...They had guns. W e had 
no idea in the dark where they took us... In the morning, they take us to 
the same place to the hiding... villager's house...They drag us from the 
horse because when we riding horse for so many hours, you just get so 
[much] pain on your legs, you can't even move...They just drag us 
from the horse on the floor, take us and then again at night they drag us 
and put us back onto the horse and we just keep going, we kept 
going.73 
Zhaleh was the only participant in this study who escaped Iran via Turkey. The 
Kurdish smugglers, due to danger to themselves, left Zhaleh and her family to follow 
a river until they reached the border. The cold, winter conditions in the north of Iran 
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towards Turkey were a different hazard compared to the dangers of the escape into the 
hot, desert area towards Pakistan: 
...my husband...used to go in front of us if the bears or any animals 
happen [to be there], because it was snow and we couldn't see...we 
just walk in the dark, just listen for the water [river which they were 
following] and keep going. W e went for hours and hours, we didn't 
know where we are going, honestly, because it was all snow...After 
hours we heard somebody told us 'stop!' with a gun, 'stop!' and they 
put the shot on the air...we were just shivering, we [were] 
blue...American soldiers...when we said, 'Baha'i' they said, 
'ok,'...and they took us to their tents, they gave us food and they said 
'we have to transfer you to the first village.'74 
Lack of food and water was another common theme of physical hardship endured 
during the escape. This added to the emotion of uncertainty and fear as to whether 
they would survive the ordeal. M o n a in particular, frequently referred to food in her 
narrative, 'They had a big bunch of bananas, w e were like, ' W o w ! Bananas! Food!' 
So w e were really excited about the bananas; w e ate the bananas'.75 
The extreme hot and spicy taste of foreign Pakistani food was mentioned by both 
Payman and M o n a respectively: 
Food, they brought some flour with them, which they were making 
dampers on the way and dates, that's all...we had it breakfast, lunch 
and dinner. But anywhere else we stopped, we were having just a local 
[Baluchi] meal, which was extremely hot, very spicy.76 
The spiciness and in edibleness of the food was a source of frustration for the starving 
group travelling with Mona: 
After a few hours we stopped somewhere to eat and they gave us 
Pakistani food and it was so hot! W e weren't used to it, so none of us 
ate anything. So we were dying for food and we couldn't eat anything 
(laughs).77 
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Extreme hunger and appreciation of food was again noted by M o n a on her arrival into 
Pakistan: 
They straight away took us to one of the Baha'is, who had a restaurant. 
Straight away they took us there and the guy was closing up and said, 
'Oh you just came' and we said 'Yeah.' W e were so hungry and he 
said, 'You hungry?' and we said, 'Yes!' So, we hadn't had anything 
to eat for three days, hardly any and then we turned around and said, 
'give us something that's not hot, that we can eat.' So he made 
omelette for us. W e had a good meal after all that, so that was really 
good.78 
Dirty water encountered during the escape journey was mentioned by both Mona and 
Payman. Mona, in her statement included on page 248-249, reiterated the colour and 
texture of the wafer as being like mud, but mentions that extreme thirst can result in 
an unprecedented appreciation for food quality. Payman also emphasised the extreme 
thirst experienced on his journey through the desert by repeating his point that he 
drank all the water allocated for the entire smuggling party. In his statement included 
on page 246-247, he outlined h o w his desperation resulted in him becoming ill. 
This dedication of space to the topic of food and water emphasises the hunger and 
thirst experienced by the participants and the centrality of embodied sensations in 
memory. The narratives outlining the physical sensations of extreme hunger and 
thirst were compounded by the spiciness of the food and becoming sick from the 
unclean drinking water. 
Despite most of the participants reporting a predominantly negative experience during 
their escape, Mona's story is a mixture of difficulty and uncertainty added with 
recollections of adventure and humour. Some stories were told as a comedy or 
romance, with laughter, animation and aspects of the absurd, rather than the 
sombreness and sobriety of a tragedy or satire. Although difficulty and struggle 
dominate the narratives of escape, most participants demonstrate elements of hope 
and optimism for a new beginning in Australia and so contravene the definition of 
tragedy or satire. 
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Mona's following story of hunger is remembered with humour: 
...all our food, we weren't prepared so we didn't really have anything 
with us except some biscuits and there was one can, about 250 grams 
of beans. So we were really hungry, so we were like trying to find 
what it is that we can eat and there was nothing to eat except these 
beans. So we put it in the middle and everybody had to take one bean 
at a time. So nobody allowed take two, wasn't allowed to take two 
(laughs) and we all policed each other taking one bean. So it was 
really funny!79 
In the last sentence of the above statement, M o n a explicitly remarked 'it was really 
funny' and made similar explicit remarks in her following statement: 
There was five camels for seven people and we said, 'this is the way 
we're going? M y God!' and the guy's like, 'Well excuse me, you're in 
the middle of the desert and there are no people, it's no time to laugh.' 
Then one of the guys was older than the rest and said, 'Oh, I'll show 
you.' He's got a loud voice and he said, 'I'll show you how to get up, I 
think I know how to get up on to the camel.' So he tried to get up and 
then he fell down over the other side (laughs). And that was really 
funny and we started laughing and the guy is like, 'Be quiet, not so 
loud!'80 
Mona's retelling of the above narrative was accompanied by a high pitch voice, 
interspersed with laughter. She attempted to relay the humour and absurdity of the 
situation, accompanied by a buffoon-like character, despite the seriousness of their 
predicament. M o n a also reported the following humorous episode, indicating that she 
could appreciate h o w the situation must have looked: 
When we got to the border they just left us there and they said 
somebody will come to pick you up. So we were suddenly somewhere 
right in the desert and there were mountains everywhere and our 
imaginations were like, 'My God, what if there's someone in the 
mountain?...Could be people watching us, could be all sorts of things.' 
So we were very scared and then we decided to go and hide (laughs). 
So we all went and hid somewhere, just behind the stones and all that 
until we hear something. W e were there for half an hour or 45 minutes 
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just hanging there until a van came and then we knew it must be for us. 
They [driver] came out, there was nobody there and they started 
yelling, 'Where are you guys?' And we just, one by one came out 
(laughs).81 
Despite the fear and Mona's admission 'we were very scared', her oral performance 
accompanied by her o w n laughter conveyed the humour associated with how 
ridiculous or absurd the situation m a y have been perceived. 
In the same humorous vein, Payman acknowledged that his experience was very 
different from most and overwhelmingly represented the experience of an adventure 
with many notions of the romance genre during his escape: 
Every other Baha'i that I knew fled from Iran, they paid heaps amount 
of money and the smugglers did try to smuggle them out of the 
country. But for me it was very different. Took about week to ten 
days to cross instead of a couple of days really fast. W e were really 
having fun basically.82 
Again, Payman's narrative of escape reflected the typology of romance as he 
described it as being a fun-filled adventure, particularly when he was taken under the 
wing of a notorious smuggler, Ibrahim. Payman relayed experiences of being 
personally picked up, taken around town to shop and then accompanying his smuggler 
to dinners: 
I mean this guy was such a big, well-known smuggler. I mean he was 
literally having dinners on the way in army bases, honest to God, 
honest to God...They took me to the tailor and he sort of made 
an...outfit or whatever you call it, which I still got it...So I was the 
driver of Ibrahim, having dinners and lunches in army bases...yeah it 
was fun.83 
As indicated earlier in the chapter, Payman often enhanced his narrative with vocal 
animation, tonal variation, pauses to increase the tension or to exaggerate a moment. 
He also occasionally included conversation in the third person such as adopting the 
persona of a camel in his comments outlined on page nine. 
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The lighter hearted views of M o n a and Payman's escape may be due to several 
aspects such as their general personalities, their younger age at the time of escape 
and/or the fact that they were the only two participants w h o did not have children in 
their care during the escape and so did not have the extra sense of responsibility and 
accountability. 
In summary, embodied memories and intense emotions accompanied extreme fear, 
danger, cold, heat, hunger and thirst. This was accompanied by the surreal exoticism 
of riding horses and camels and trusting smugglers, which manifested in highly 
memorable events. The tone of most of these experiences was negative; however 
Mona and Payman also incorporated humour and adventure into their narratives of 
escape, reflecting the typologies of comedy and romance. Vivid memories for many 
participants of the escape process also included recollections of the relationships with 
their smugglers which initially were a source of considerable anxiety. 
Admiring the heroic, honest smuggler 
Smugglers predominantly chart a course to either Turkey or Pakistan and it is 
primarily the people of Baluchistan w h o smuggle in to Pakistan as they are familiar 
with the mountainous terrain. Baluchistan territory extends over three borders of Iran, 
Pakistan and Afghanistan and the Baluchi need no passport to move freely between 
countries. Added to the good income they generate from smuggling, the Baluchi 
appear to have codes of honor that drive them to aid people out of Iran at great risk to 
their own lives.84 
Participants related memories of leaving responsibility and trust to unknown 
smugglers as an initial source of considerable anxiety. However, participants 
reflected and acknowledged that such potentially untrustworthy smugglers behaved 
honourably. With the exception of Payman w h o personally knew his smuggler as a 
friend, all other participants were totally reliant on and at the mercy of their 
smugglers. Participants expressed relief at the smugglers honouring their word and 
even admiration and sympathy for their o w n struggles. 
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For example, Zhaleh recalled the plight of her Kurdish smugglers: 
Smugglers...said, "The only reason we help you, we are not bad 
people, that's the only money we could [get] to help our children, our 
family and fight with government.' They said, 'We want our freedom, 
for years and years...we've been fighting. Every so often they are 
bombing our villages. W e have no education, no food because we 
don't believe in this government.85 
Again Zhaleh elaborated that despite the poverty in which the smugglers lived; they 
shared what little they had: 
They were very nice people, I mean they could kill us on the way, who 
knew...when they took us to those houses...Their blankets was full of 
fleas, that sort of poverty they are living... those people they really live 
in poverty...absolute poverty...The only things they could afford, just 
bread which they make it themselves and just yoghurt, that's all for 
morning, breakfast, lunch and dinner...86 
Zhaleh's observation of the smugglers being 'very nice people, was reiterated by 
Mona w h o also expressed relief at her smugglers honouring their word: 
...They [smugglers] took the money at the beginning [of the 
trip]... Just before us getting into the car, one of the guys came and got 
all of the money, everything that we had, all the jewellery, anything 
like jewellery he just took it himself and he says, 'When you go, when 
you get back to Pakistan, when you're there, I give it to you.' And 
that's what he did and that's the crazy chance of us being involved by 
the actual people that were taking us, so that was really good. 
Payman gave the impression that he was well looked after on his journey as he 
explained his smuggler friend, Ibrahim, 'gave m e a big welcome...gave m e a good 
feed and good shower. It was quite interesting trip, very interesting trip, yeah'. In 
addition, Payman described h o w Ibrahim's service was free of charge: 
...back in Teheran I gave Ibrahim one hundred thousand of our 
currency, was basically all that I had. Gave it to him and I said 'Ah, 
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you know that I can't carry any money with me, so whatever is left of 
it just give it back to m e back in Pakistan, until I manage to get any 
money from United Nations or whatever'. He said 'Ok'. Then I saw 
him again back there I said, 'Ok, so whatever is left of it just', 'Ok, 
when you're leaving I'll give it to you', "That's fine'. So, in the 
meantime those free accommodation, free food, free drinks, anything 
you want and he even bought m e a ticket to send m e to Islamabad and 
last minute he said 'Ok' he gave m e an envelope 'This is the money.' I 
said 'Whatever is left of it, is that right? Because you're supposed to 
pay for the trip on the way'. He said 'Oh yeah, whatever is left of it, so 
rest is yours'. I was sitting on the train coming towards Islamabad and 
opened, just curiosity and 1 looked at it and it was the whole money 
that I gave him, not even a single cent he charged me, nothing at all, 
yeah. God be with him wherever his is. He is a great human being.89 
In appreciation for Ibrahim's kindness, Payman's family welcomed him into their 
home. Consequently, Ibrahim organised for other members of Payman's family to 
escape: 
... couple of times he went to Iran, m y family really throw a big party 
for him because I wrote to them and I said 'This guy's the greatest' and 
he was also the one who organised the trip for m y other two sisters to 
Pakistan. Very nice and very safe and very sound and with the 
minimum amount of money that the other smugglers wanted. Because 
he didn't sort of bring them over. He was mostly into goods and stuff, 
he never smuggled people back and forth but other friends of his was 
doing that, so he asked them to do it. So they complete both of m y 
sisters to Pakistan. So, m y family were really very, very kind to him.90 
Participants described their fear and anxiety at being at the total mercy of their 
smugglers and although acknowledging having known about stories to the contrary, 
reported that their o w n smugglers consistently honoured their word. This repeated 
mention of the smugglers by participants highlights the regard in which they were 
held and some were humbled by the political plight and poverty they observed. The 
refugees' stories revealed an unanticipated relief and admiration for the mercenary 
89Payman,2001,p. 21. 
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people-smugglers and in a way their social horizons were broadened to recognise 
common humanity in different people. 
The intermediary country 
As mentioned in the previous chapter, the transition or liminal period represents a 
state of inbetweenness which is particularly reflected in the participants' narratives of 
being in the intermediary country. They are neither here nor there. Refugee 
liminality traverses social, economic and legal realms and signifies being caught 
between old and n e w surroundings.91 
Challenges in transit 
Time spent in the intermediary country was given significant space and detail in most 
narratives. It was generally marked as a negative time by most interviewees w h o 
experienced differing degrees of trauma and suffering, ranging from everyday 
inconveniences to a near fatal accident and learning of the death of a loved one. 
Instances of not having everyday conveniences in Pakistan were outlined by Mona 
who stated: 
I think the difficulty in [Pakistan] would have been not having the 
necessity things of life...We didn't have a fridge and it used to get 
really warm. So w e didn't have ice or anything. The water, we had to 
boil it because the water wasn't really that good and then we had to go 
and buy everything everyday, just enough for one day...It was really 
hot and we didn't have a fan or anything...shopping everyday was a 
92 
pain... 
Mona then went into greater detail in her description of Pakistan: 
...it's really Third World.. .the sewerage was through the city, through 
the street, you could see the sewerage going. The smell of it is just 
terrible...the sewerage goes right through the market and they were 
serving meat... all the meat was full of flies, it was just black and then 
they take the same meat and then they mince that and that's why 
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whoever had meats seemed to get sick straight away and spend time in 
hospital. The hospital was, you could see cockroaches everywhere...93 
In addition to the everyday inconveniences and Third World conditions, an escalation 
in trauma and tragedy was experienced by Farideh and Hamid. Hamid stated, 'If you 
want to look at the living in Pakistan, it wasn't living, it was just survival.. .there are 
so many limitations'.94 Hamid elaborated on his financial situation in Pakistan and 
explained that his brother and sister sent him money but that Hamid gave it away to 
other Baha'is w h o he perceived to be needier than he and his family: 
... we absolutely had nothing, absolutely. I was really concerned about 
[wife] and [son]...then I asked m y brother and sister and they send us 
money but I really almost quickly spent this one because there were 
other Baha'is needed money too. So I gave them to these people.95 
Despite his own personal concern about essential finances, Hamid's generosity 
towards other Baha'is demonstrated M c A d a m s et al.'s notion of communion. In 
particular the sub-theme of caring/helping which is characterised by people w h o care, 
assist, nurture, help, aid or support another by providing for others physical, material, 
social, or emotional welfare or well-being.96 
In addition to the financial burden Hamid experienced while in Pakistan, he also 
learned of the death of his mother during an escape attempt: 
I organised everything and I was waiting for her...in Pakistan...then 
somehow that person, the guide, he couldn't collect them and therefore 
he couldn't find a way. Summer time and m u m was very hard working 
lady. Very, very special lady as a m u m and everyone knew that she is 
very special, very helpful, very caring and very hardworking....There 
were seven people, some of them were men but she was the one [who] 
wanted, as usual, to do the hard work. Used to, they said, used to go to 
top of that hill, come back and top of that hill, and say 'Now, nothing 
is there. I'll go and try this'. So she was exhausted and she died from 
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Hamid's affection for his mother is evident in the above quotation. But rather than 
explicitly expressing h o w her death made him feel, he inferred his pain in his last 
sentence, 'So you can see the impact of things'. H e sought the empathy of the 
researcher and acknowledged h o w difficult this time was for him but he did so 
without going into detail and expressing the depth of his emotion. Rather, it was a 
very subtle way of conveying the emotional impact this event had on him. Hamid's 
experience of loss is deep but expressed in muted form in harmony with expectations 
of his gender and culture. 
In addition to this family tragedy, Farideh recalled the incident of a near fatal accident 
involving her infant son while in Pakistan. A n accident such as this in unfamiliar and 
uncertain circumstances could well have added to the trauma already experienced: 
...[son] fell in hot water...And he was burnt from below his head to 
here... all his back was burned and it was full of blisters. If it wasn't 
because of the Baha'i doctor who was there, definitely he would have 
died. It was very severe, very severe bums...He was playing and I 
went for a short while to the room to clean up and I asked [husband's] 
cousin to look after [son] while I'm, but they were playing and he 
didn't realise that this big pot of hot water was there, [son] was going 
backwards and he fell back into it and by the time he was...I didn't 
know what to do, I just took his clothes off and with his clothes all the 
skin came off too and the flesh was all blisters. It was horrible, 
horrible. It was horrible, just horrible. If it wasn't because of that 
Baha'i doctor, he definitely would have died there [due to] lack of 
money. It was like a personal doctor, that you have from morning till 
night, night till morning with your child. He was a very competent 
doctor, straight away he said that first of all don't let him to go to the 
hospital...because the hospital wasn't hygienic enough...He did 
everything really.98 
Repetition of such words as 'severe' and 'horrible' demonstrate the shock of the 
accident. Farideh's emotions of relief and gratitude towards the Baha'i doctor may 
have been as strong as her initial trauma. However, their son's near fatal accident, 
accompanied by the death of his grandmother, rendered the time spent in Pakistan for 
this family as a reminder of torment and trauma. 
98
 'Farideh', 2003, pp. 21-22. 
278 
Farideh reiterated the difficulties during the escape and time spent in the intermediary 
country. Although she did not wish to remember these times, she acknowledged 
briefly some of the noted experiences: 
In Pakistan, I told you the difficult that w e had it was with [son] and 
the scalding accident. Of course that part of coming to Australia that 
was really very, very difficult for m e that sometimes I don't want even 
to remember... [husband] loses his mother on the way to Pakistan and 
seeing all these Baha'is a lot of Baha'is some of them were really 
distraught, the prosecution, the persecution, the execution and the 
memory of the people in prison and here and there. It wasn't a period 
that you want to remember. I think it was hard, I can say that it was 
hard. And especially with a lack of money and it takes sometime until 
you earn...before you have money... 
In accordance with the previous statement, when asked about leaving Iran, Farideh 
explicitly stated that she could not remember much of the details of the escape into 
Pakistan due to the traumatic nature of the experience: 
[husband] was in charge of these things. I'm not sure, I think he has 
a better knowledge about actually leaving...I don't remember that 
much because the whole thing was too much trauma that I don't want 
even to remember and after many years it seems that I really have 
forgotten a lot of details. I think [husband] has better recall of these 
details.100 
Farideh explicitly adds that she did not want to remember. This direct aversion 
demonstrated that highly emotive experiences m a y be omitted rather than highlighted 
in the structure of her narrative. In this case, the omission demonstrated the intensity 
of negative emotion surrounding her experiences. 
In complete contrast to the above narratives from Mona, Hamid and Farideh, and in 
line with the genre of romance expressed in his narratives of escape, Payman's time 
spent in Pakistan is retold as an adventure, filled with doing things he enjoyed and 
new experiences: 
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I found two Pakistani friends, one of them had a beautiful motorbike so 
we used to travel a lot together; camping, shooting, we used to go for 
duck hunting; we used to do a lot of duck hunting. And it was 
basically fun, yeah, over there.101 
In addition to his Pakistani friends, Payman was constantly joking around with his 
fellow Persian Baha'i housemates and gave great detail in describing some of the 
antics they got up to. H e relayed such stories with the characteristic variety of tone, 
volume, pitch and animation to add to the drama and humour of the situations: 
...they had to wash dishes to get some money, from us of course, they 
were not allowed to work. 'Ok if I do the cooking tonight, how much 
will you give me?' 'Five Rupees' 'Oh come on, give me six'...Doing 
the chores and the dishes, a bit of cooking every now and then and 
those funny, funny bets...Next fortnight, exactly the same thing, first 
week all the money is gone and they're going to go through all those 
bets and chores and that was quite entertaining. Actually I had the 
funniest one... dirty and God it was just, literally had to lock you in the 
shower to have a shower, it was smelly, oh was a mess, terrible; 
shaving every about, I don't know, week or so. Really horrible...one 
of the guys who was running out of money very, very quickly and 
looked at the bowl and said 'How much do you give me?' because it 
was getting to the stage that no one would give him any money, he's 
done all the chores, he's done all the bets and everything, so he had to 
go for something really big, 'How much would you give me if I have a 
mouthful of water of the shaving, everything, all the foams, grot and 
everything'. And somebody said 'Ten' and he said 'Come on, this is 
terrible, a dog wouldn't touch this'. I said 'I'll give you twenty if you 
finish it, not just mouthful, just drink the whole thing'. He did. He 
did. Jumping out from the balcony, things like that was just quite 
ordinary now, he really had to impress us now (laughing). 
Like Payman's escape, his time spent in the intermediary country was portrayed as a 
youthful, adventure, full of humorous events and 'fooling around'. 
Although time spent in the intermediary country was generally negative, many 
participants expressed a grateful attitude towards the country that offered them initial 
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asylum. Struggles were experienced to differing degrees ranging from everyday 
inconveniences to accidents and the loss of loved ones. Payman's experiences of 
camping, duck hunting, motorbike riding and practical joking contrast with the 
experiences of other participants w h o encountered tragic circumstances and w h o 
would prefer not to remember the extreme danger, fear and uncertainty. The 
memories of injustice and struggles, served as pivotal points around which many of 
the narratives were structured. Likewise, some experiences of adaptation and 
attempts to integrate into Australia elicited similar emotive memories. 
Australia 
Most of the narratives surrounding memories of time in Australia were semi-
structured around direct questioning by the researcher. However, a few topics 
emerged about which participants talked at length, with much detail and intensity of 
emotion. These topics included issues surrounding language acquisition, lack of work 
opportunities and social exclusion. Although these topics were discussed in the 
previous chapter in relation to the themes of continuity, change, communion and 
agency they will be discussed here in an emotional context as a way to highlight 
structure of narrative and the demonstration of deeper feelings and responses to the 
migration experience. 
Language acquisition 
Lack of language proficiency was seen as a barrier to agency for purposes of 
achievements, career and getting ahead. Consequently, this proved an enormous 
challenge which elicited a great deal of emotion. For example, M o n a related how 
difficult it was for her to learn English while trying to attain a tertiary degree: 
I remember '87 was such a hard year... it was m y darkest year (laughs) 
because I was reading one paragraph and taking two pages of [notes on 
the] words out of the dictionary. It was really hard to try to have 
exams...103 
Mona's emotions of this memory are evident as she described it as her 'darkest year', 
coupled with the repetition of the word 'hard', these feelings serve to punctuate a 
significant period in her life. A s denial of education was a key motivating factor in 
'Mona', 2001, p. 26. 
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Mona leaving Iran, she wanted to make the most of the educational opportunities in 
Australia. These statements highlight h o w determined she was to succeed 
academically. 
Like Mona, Payman explicitly described his experiences of studying in Australia as 
'painful': 
Academically very successful [in Iran]. That was one of the reasons 
that I never ever enjoyed study here in Australia. Due to lack of 
English, doesn't matter how much I studied, how much I worked, I 
killed myself, but I was constantly about a mile behind the dumbest 
student in the class here in Australia, due to lack of English, that's 
right. So it was painful. Back in Iran, I mean, I didn't even study, but 
I was almost on top of every class that I was in.104 
As discussed in Chapter Eight (p. 29), the analogies and exaggerations Payman used 
such as 'I killed myself and 'a mile behind the dumbest student', express the 
intensity of his emotion. The use of the adjectives 'dumbest' and 'painful' 
demonstrated the humiliation he felt when he had previously been so academically 
successful in Iran. Payman also recalled his frustration at trying to obtain a 
university degree while simultaneously learning English: 
I found that no, this is crazy. I don't even know 'A, B, C, D' or 
anything so what the hell am I doing here? I'm trying to learn C O B A L 
[computer programming language] and English at the same time, 
literally, literally. So I deferred the course and I went back the year 
after. I finished the course.105 
Lack of English language proficiency was also mentioned as a barrier to agency by 
Hamid. H e felt embarrassed by his lack of English skills and attempted to conceal 
this from his then employer, the Department of Education: 
I resigned after one week because...they gave m e economic subject 
and I was unable to elaborate on economic subject because m y English 
wasn't good enough and I didn't want to say these things to anyone.106 
Rather than exposing his embarrassment, Hamid resigned from his job. Considering 
the importance Hamid placed on work and career, as is typical in male gendered 
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narratives, Hamid's resignation m a y give some indication as to the depth of his 
humiliation and shame. 
Similarly, as outlined in Mona's statement in Chapter Eight (p. 216-217), she recalled 
an incident where she had been practising English in order to complete a banking 
transaction but 'just froze, I couldn't remember anything...I felt so embarrassed 
because I just totally forgot, couldn't remember anything. So it was a really terrible 
1 (Y7 
feeling'. Likewise, Farideh did not want others to know of her struggle with 
English and was conscious of making errors when trying to express herself. Her 
inability to find suitable words made her 'feel so bad'. Consequently, she was 
extremely nervous about giving oral presentations: 
.. .preparing for lectures, it takes maybe three or four times longer than 
maybe other person because I have to rehearse it two times and I have 
to exactly know what sort of line of explanation I'm going to [take]... I 
have to know exactly what I'm going to talk about, prepare the 
vocabulary that I'm going to use and everything then I don't lose m y 
confidence. It just takes one second if you lose it, they're [students] all 
over you and you can feel that you lose the whole lecture. That's why 
it's difficult, it's very difficult. But again it's something that you 
cannot admit it to students and not to others because they know it's a 
weakness...108 
This theme of embarrassment and not wanting others to know of potential weakness 
may reflect a need to cover up inadequacies so as not to risk losing respect. These 
educated professionals m a y be particularly sensitive to this as respect for elders and 
for professions such as teaching is so highly regarded in Persian culture. 
All participants acknowledged the extreme difficulty in trying to learn a second 
language. But Mrs K. in particular repeatedly mentioned the struggle of acquiring 
English language as an ongoing source of frustration and exclusion: 
It was very hard, really we suffered a lot without language. Language 
is really important, really important so we suffered...here when I put 
on television, radio, I can't understand it and I suffer a lot. 
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The oldest of the participants, Mrs K. repeated the word 'suffered' on three occasions 
to portray h o w having low language proficiency affected her life. Lack of language 
proficiency also impacted on relationships, especially with her youngest child w h o 
does not speak Persian: 
... we don't understand each other, it's very, very sad for us. He doesn't 
understand m y language...I cannot speak very well, English. In hard 
position...and we are not talking to each other. That's very sad, very 
sad...But it's very hard for me, very, very hard.110 
Again, the use of repetition, 'very, very hard' and 'very, very sad', expressed how 
deeply and intensely she felt about the lack of communication between her and her 
son. This statement is particularly poignant due to the reliance on social networks for 
women, typically found in gendered narratives and more specifically, the emphasis 
Mrs K. placed on the relationships with her children. 
Mona also described how lack of English language proficiency impacted on 
experiences of social exclusion and discrimination: 
...coming to Australia and the prohibition of learning a new 
language...When it comes to language I think Australians do have 
prejudice (laughs).111 
It appears lack of English language proficiency resulted in differing degrees of 
segregation. It was much more difficult for Payman and M o n a to receive an 
education, it was a source of embarrassment in their jobs for Hamid and Farideh, 
while Mrs K. mentioned not being able to watch television or listen to the radio in 
English. The attainment of English proved difficult for all participants, where the 
disadvantage of not having language, impacted on other aspects of life by limiting 
opportunities and excluding them from social spheres. 
Disappointments 
Taking advantage of opportunities in Australia proved more difficult than initially 
expected. A s discussed in the previous section, educational opportunities were 
especially pertinent for M o n a and Payman, w h o despite language difficulties, 
obtained tertiary degrees. 
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In addition, non-recognition of skills, experience and qualifications was also a 
significant issue which acted as a barrier to agency. The emotion that this topic 
elicited was particularly pertinent for Hamid. A s mentioned in the gendered narrative 
section, Hamid's narrative of time in Australia was primarily one centred on lack of 
work opportunity and rejection: 
...lack of opportunity...I went to different offices and I said T am a 
graduate, I'm a statistician, I like this area, let m e work'... Quickly, 
almost all of them rejected... I like to prove, I like to try, I want to get 
some opportunity to do something and they just reject...Why is there 
no mentality to appreciate what people have done?...U2 
Despite Hamid's pleas 'to prove' and 'to try', the employers showed 'no mentality to 
appreciate' his qualifications, resulting in the Tack of opportunity' and Hamid being 
repeatedly 'rejected'. If work is heavily enmeshed in the identity of m e n in typical 
gendered narratives and sense of self is attained by success in career, then the 
experience of constant rejection would undoubtedly have an impact on scale of worth 
and identity. 
Due to difficulty obtaining work in their field of expertise, many newcomers are 
forced to accept work considered below their qualifications such as in the agricultural 
industry or factory work. This is reflected in Hamid's story: 
...I had to go and work in these farms....pruning, picking, digging, 
planting... I didn't mind because after the Revolution, I had to do 
many hard work, but I didn't have any option there. But here....the 
facility was here, but understanding wasn't... God knows how many 
times I hated myself to do this sort of thing because that wasn't m y 
job...113 
Reflected in this last sentence is Hamid's sense of personal humiliation at being 
forced in to this type of work as the emphasis in mentioning God highlights the depth 
of feeling, as does the phrase 'I hated myself, to describe the intensity of the 
emotion. Despite moving to several different towns in an attempt to better their 
employment prospects, Hamid and his family again experienced rejection as their 
qualifications were considered too high by potential employers: 
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... for two months... [wife] and myself... went to Ford factory... seven or 
eight [o'clock] early morning and there were about 50, 60 people, no 
education, no qualification, nothing there, migrants and mix of 
people...we gave our application...we struggled to leave [son] and go 
there by two buses...to be rejected after two, three hours. After two 
months...of asking for manual job, this one supervisor or personnel 
manager called us in to office... he frankly said...'your 
qualifications.. .you don't get any job here because we know you won't 
stay here'. Next day I was working full-time... you know why? I went 
to the neighbouring factory beside Ford...filled out application: 
qualification none, everything none... I was employed full-time ...U4 
Hamid further elaborated and expressed his frustration as not only was he forced to 
accept work which did not recognise his skills and experience, he had to conceal his 
qualifications in order to gain the Tower status' employment. H e then elaborated that 
it was not hard manual work that he objected to but the lack of opportunity and 
recognition of skills and qualifications which he experienced upon first arriving in 
Australia: 
... I went to this assembly line... it was hard working but hard working 
is ok, but it wasn't m y job...In that company I told them that by 
statistics I can help you for quality control.. .let m e work in that office, 
give m e opportunity. No, no, no. Rejected, rejected, rejected. 
During this statement, Hamid's volume and tone of voice was raised and the pace of 
his speech quickened, demonstrating the intensity of emotion of frustration and 
disappointment. His repetition of the words 'no' and 'rejected', indicate that all his 
best efforts were constantly thwarted as he was consistently reminded of being an 
outsider or that someone from a non-English speaking background was expected to 
remain in the lower orders of work. H e also explained h o w his attempt to gain 
experience in Australia, by volunteering his time to employers, was also rejected: 
H: I was looking for a job, God knows how many volunteer jobs I 
applied, rejected here and there and everywhere. 
R: Even volunteer jobs? 
H: Volunteer jobs, yeah volunteer jobs, everything, everywhere. I 
couldn't get anything.116 
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As previously mentioned, Hamid's story appears to fit the typical gendered narrative 
of focusing on work and career. It appears his identity and sense of worth was 
measured by success in obtaining work in his field of expertise. It is not surprising 
then to note the degree of emotion that this topic elicited for him where much of the 
narrative of his initial time in Australia was primarily structured around lack of 
employment opportunity and rejection. 
Social exclusion 
Social exclusion permeated all the narratives as participants' relayed feelings of 
continuously being considered outsiders and strangers in Iran, the intermediary 
country and Australia. Social exclusion was therefore integral to the structure of the 
narratives which also elicited a significant amount of emotion evidenced by such 
signs as repetition, tone of voice, pace of speech, silences and crying. This level of 
emotion revealed by analysing narrative form allows for deeper insights into the 
identity, perceptions and values of the storyteller and outlines what is and has been 
significant in their lives and what m a y be significant in the development of changing 
identities and adapting to their n e w situation. 
In their study of migrant Caribbean women, Chamberlain and Leydesdorff noted they 
were no 'strangers to strangeness' both in their pre-arrival and post-arrival context. 
Likewise, these participants were adapting to a dominant culture in Iran, long before 
they reached Australia. Hamid stated that he was used to feeling like a stranger in 
Iran and acknowledged there was a distinct Baha'i culture which was different from 
the majority Muslim culture: 
...we were a stranger in our own country as well in terms of the 
culture because of Muslim culture and Baha'i culture... 
Similarly, a feeling of not being welcome in one's o w n country was h o w Payman 
described the rising sentiments against Baha'is in Iran: 
...I was telling m y family that I think it's time to go. Literally 
overnight we were strangers in our own land. Nobody wants to know 
us anymore, the neighbour doesn't even want to talk to you anymore. 
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All of a sudden, the neighbour that [has] been with us and lived with us 
as long as we remember turned into enemies overnight. What are we 
doing here? Let's just go.119 
The nature of Persian Baha'i refugee status, is based on exclusion and persecution and 
although they do not experience persecution in Australia, there appeared to be an 
active element of exclusion, in the form of prejudice present. Social exclusion was 
experienced to differing degrees by participants ranging from physical abuse to social 
shunning. S o m e participants referred to these incidents as racism while others used 
the terms prejudice, discrimination and misconception. Sepher, Hamid and M o n a in 
particular focused on experiences of social exclusion in Australia. The following two 
statements indicated a superficial acceptance on behalf of the wider Australian 
community, but not a sincere interest and openness to the type of social interaction 
that would lead to friendship: 
Australians have no problems with working, dealing with culturally 
different people...[but] multiculturalism hasn't developed yet on a 
deep level. Superficially they accept everyone but don't want to 
understand them...People are not interested to be deeply getting to 
know you.120 
Additionally, M o n a reflected, '...people at the beginning they don't want to find out 
about you, they just automatically look away',121 while Payman also reiterated this 
sentiment: 
The initial contact, you don't feel like you're part of the community. 
They say 'hi's' and 'bye's' but you realise they don't want to be 
involved because you look different. 
Sepher recalled experiencing prejudice in both primary and secondary school. 
Although it is not u n c o m m o n for students to be bullied, Sepher attributed the 
discrimination due to the difference in his appearance. His experiences of racism 
escalated from social, to verbal to physical abuse: 
In primary school it was more, not verbal but social. They wouldn't 
confront m e as much...but in high school racism turned into verbal 
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assaults... .In year seven, it was like third week in high school and I got 
threatened with a chain and they wanted to beat me if I didn't leave the 
high school and that resulted in me running for m y life and crying 
home....I was choked by an older student. It was bullying and I was 
picked on, I was the one who got picked on. 123 
Farideh also suggested that a noticeable non-Anglo appearance and accent provided 
obvious targets for prejudice and racism: 
...But [daughter] and [husband] definitely. 
R: [daughter] because of her appearance? 
F: Yes. 
R: And [husband] because of... ? 
F: His appearance. 
R: His appearance as well. O.K, and do you think may his u m 
F. Accent as well.! 24 
Sepher elaborated that his experiences of racism had been 'because of our ethnic 
look' "' and earlier attributed the social exclusion he experienced 'because of 
T Of\ ~^ 
colour'. Thus, although Sepher had an Australian accent, he attributed the racism 
he experienced in primary and early high school as being largely based on 
appearance. 
In addition, Hamid gave an example of some common taste-testing behaviour at the 
supermarket and stated that despite having seen others do it all the time, he would 
never do this because he felt he had to watch his behaviour. H e believed he was 
under scrutiny more than most due to his non-Anglo appearance: 
... many Australians they are just eating the fruit and nuts... I never eat 
because I know if I did, I think manager and everyone comes and says 
'have you paid for this one?'...because [I'm] non-Anglo.127 
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Social exclusion is exacerbated because Australians often give the impression of 
being 'laid back' and accepting. However, the following statements suggest the 
contrary: 
...on the surface everyone is very relaxed and they don't seem to pay 
attention to differences, but if something little goes wrong, people are 
hot tempered with wildness and rudeness to the extreme...128 
Hamid expressed an increase in intolerance of newcomers by Australians and 
suggested that multiculturalism had failed. H e took up the rhetoric of the key 
Australian value of a 'fair go' to illustrate his point: 
Multiculturalism is fantastic if there is improvement and revolution for 
this community, but we have a long way to go because people haven't 
understood that they need to respect each other. They have to look at 
their own behaviour: they have to give you 'a fair go'.129 
Hamid showed a relative degree of animation and passion about the prejudice he had 
experienced. Hamid believed it only took trivial triggers for Australians to become 
angry and described an incident of road rage as 'extremely insulting for me', 
describing the other driver's behaviour as 'a disgrace'. A s a result, Hamid would 
warn other migrants: 
...be careful 100 per cent not to do something wrong because you can 
see that face of Australia, that wildness, that intolerance, that extreme 
intolerance and extreme rudeness that you, you can't even believe that 
such as these people could do such as this.130 
Hamid reiterated that this discrimination happens very quickly with little or no 
provocation and used relatively stronger adjectives to describe these incidents, 
accompanied by more rapid speech and higher tone of voice. 
As expressed in Chapter Seven, it appears that prejudice was more apparent in 
particular rural towns rather than major cities in both Iran and Australia. This is 
illustrated in Sepher's statement: 
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Practically all m y racist problems happened in [rural town] because 
they were all Australians practically...131 
In Australia however, this geographically localised discrimination m a y be attributed 
to the time as well as the place as it appears to have coincided with the increase in 
open resentment towards newcomers and Middle Easterners in particular. M o n a 
believed her experience of prejudice had increased in Australia since the emergence 
of Pauline Hanson's O n e Nation political party (federal status 1997-2005), with its 
anti-immigration policies and the events surrounding the airline hijackings in the 
United States on 11 September 2001. In accordance with many studies outlined in 
Chapter Three (p. 71-73), it appears that these particular events fuelled public opinion 
and policies which resulted in an increase of intolerance towards newcomers and 
Middle Easterners in particular: 
...I've experienced a lot more prejudice I think, from the times that 
Pauline [Hanson] came out, I have experienced a lot more and because 
of, and I guess because of S eleven...Eleventh of September last year, 
there are people who associate anyone who comes from Middle East as 
being something to do with it. So yes, I think it's changed because I'm 
not quite as comfortable as I was before, with the whole situation being 
in Australia and that so I think a number of things have changed.132 
These statements highlight the importance of historical context to social interaction 
and migrant/host relations. 
Mona also noted the difference in behavior of Australians since 11 September 2001, 
regarding racially based social exclusion. She expressed that although she is free here 
she is not fully accepted. She believed there would always be something to highlight 
her differences: 
... [her sons] speak Persian, I think that is one of the reasons that they 
don't have as many friends because they speak Persian all the time and 
in a way it excludes them out. But I'm not worried about them because 
when they learn, they're going to have the Australian accents and that 
becomes much easier for them to mingle and fit in the society. But I 
think for m e I think it's too late, 1 don't think I can ever fit in. N o 
matter what we do there's always something, we're not saying things 
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'Mona', 2001, p. 3. 
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properly or we don't look properly or our name is difficult or (laughs). 
This is always something that prevents people or makes people to act 
differently, yeah. It is hard, I can definitely notice there is a difference 
in behavior.133 
Mona dedicated a great deal of space to this topic in her second interview, talking at 
length and outlining many experiences which reminded her and her family that they 
were outsiders. In particular, she recalled that her husband had experienced prejudice 
in the workplace: 
...with [husband]'s work, that's as a Persian, he's been told you're 
lucky to have a job. I don't think, if he was an Australian he wouldn't 
have been told that...he always had difficulty to go up to another stage 
and get promoted and there were all the other Australians who became 
friends and you know they were drinking pals and they would get a 
promotion. He was longer doing the same job than the other people. 
So, I think this has always been happening but they never associate it 
with the migrant or a refugee... But no matter how much you try, 
you're always an outsider and hopefully for the kids, it's going to 
[change] because the fact they were bom here, [Australians] will not 
resent them.134 
In this last statement, M o n a appears to feel that no amount of effort on their behalf 
would alter the situation; there is almost a tone of powerlessness or hopelessness in 
the phrase 'but no matter h o w m u c h you try...' 
Mona further elaborated on her experiences of social exclusion at a kindergarten 
barbeque. She explained she and her husband socialised with a couple of 'mixed 
race' w h o had also been excluded from the rest of the gathering and clearly 
differentiated this social exclusion into times of 'before' and 'now'. This may reflect 
Hage's observation (outlined in Chapter Three, p. 71) of an increase in what he refers 
to as paranoid nationalism: 
... we went to the kinder's barbeque... very few people made an attempt 
to come and talk to us. They were just together and they felt 
comfortable being on their own. So we only met one person that was 
'Mona', 2003, p. 5. 
'Mona', 2003, pp. 6-7. 
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the same situation with us, so we chatted with each other...The 
husband was Vietnamese and the wife was Australian. I think because 
he has the same problem in a way that he can't mix with that many 
people and I think also language skills...his accent is not as 
Australian...So he has difficulty and feels more shy to be 
communicating with people...I think people were more acceptable of 
different nationalities before. N o w you can feel that there's something 
not quite the same and you have to really get to know people after like 
seeing them for many, many times, to change their mind to get them 
closer. So you've got to make so much effort to make that bond with 
someone and it takes longer. So it wasn't like before you just, instantly 
you could talk, with friends but now you cannot.135 
The intensity of Mona's emotion towards this topic was demonstrated when she 
related a particular incident which moved her to tears. This was the only instance in 
which M o n a cried throughout both of her interviews. She recalled an event when her 
parents were spending time with their grandchildren in a suburban park in Melbourne. 
When M o n a described h o w this incident made her feel, she revealed a sense of 
alienation and of not belonging: 
Oh, it was quite funny... when m y parents were here... we took the kids 
to a park and m y dad speaks Persian, can't speak English. So he was 
just chatting with them in Persian and they were on a swing and still 
there was another empty swing there and there was another kid that 
wanted to come, and the father looked at us and took their hands away 
and said, 'let's go, let's go', and it's like 'why? (laughs) we haven't 
done anything wrong' (laughs). So I was like, 'O.K', it was that, yeah 
it was that interesting, it was and um, yeah. 
R: So how does that make you feel? 
M: (cries)...It was sad (crying). The sad thing was like feeling 
nothing (cries). 
R: I just can't believe it, I mean you've been out here for what? 
Seventeen years? 
M : Half m y life (crying).136 
'Mona', 2003, pp. 3-4. 
'Mona', 2003, pp. 4-5. 
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Mona stated that she holds hope that her children m a y be able to fit in to Australian 
society. But she considered it too late for her to be accepted into Australian society: 
[the children] they're going to have the Australian accents and I think 
that becomes much easier for them to mingle and fit in the 
society...I've spent more of m y life here than I've been in Iran. It 
makes m e feel like I can't fit in here and I definitely can't fit in there, 
so where is m y country?...! feel like I don't have any place to call 
home.137 
Having no sense of place, country or home can impact on identity. A sense of 
belonging and membership to groups is derived from acceptance which has been 
withdrawn or denied to her in Iran and n o w Australia. Female gendered narratives 
typically focus on kin/social networks which relate to the theme of communion. 
Traditionally, togetherness and affiliation with others is h o w w o m e n primarily define 
their identity and sense of worth. Thus, separation through social exclusion proved 
highly emotive and constituted significant memories around which narratives were 
structured. M o n a felt that she did not wholly belong to either society, stating 'where 
is m y country?' This hybrid state has left her with a sense of separateness from both 
communities, feeling Tike I don't have any place to call home'. 
Despite the amount of intense negative emotion surrounding memories of 
persecution, escape and time spent in the intermediary country, participants' 
narratives remained positive and optimistic for the future. Concerning their narratives 
of time in Australia, many of the participants made continual efforts to adapt and fit 
in regardless of disappointments in work opportunities, workplace discrimination and 
social exclusion. A s discussed in Chapter Seven, all participants chose to identify as 
Persian rather than Iranian due to negative Western perceptions and stereotypes 
surrounding Iran, thus demonstrating strategies to impart a more favourable 
impression to the general Australian public in order to facilitate social belonging. 
Persian identification was an adaptive strategy of preservation of the self, which 
recast ethnicity and nationality to lessen the impact of possible social exclusion and 
ensure acceptability. It m a y also be a preferred link with history for these 
'Mona', 2003, pp. 3 & 5. 
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participants, given the political and religious attitudes to Iran. This demonstrates a 
positive outlook and reflects characteristics of both agency and communion. 
Conclusion 
In this chapter, holistic-form analysis was used to examine plot and structure of 
participants' complete life stories. In order to evaluate the renegotiation of identity 
and the process of adaptation, the progression of the narrative as well as the 
interviewees' expression of perceptions and values was considered. Emotion was a 
focus as it was demonstrated that vivid memories of events that evoked intense 
emotions determined h o w participants structured their narratives. 
Plot was considered in relation to overall tone of progression or regression for each of 
the participants during various phases of transition throughout the narrative. In 
addition a graph representing the overall patterns for participants was plotted for each 
of the transition phases. This overall graph showed a general low but stable line 
during the period in Iran which was marked by a decline after the onset of the 1979 
Islamic Revolution and the ensuing escalation of persecution of Baha'is. A steeper 
decline followed this period to mark the uncertainty, fear and danger represented in 
the escape phase, which was followed by a sharp incline at the relief at having made it 
safely to the intermediary country. Time spent in the intermediary country was 
illustrated as a low but stable phase which preceded an increase in progression to 
represent the initial time in Australia. A decline followed to mark difficulties 
experienced such as language acquisition, disappointments in work and career and 
social exclusion. This appears to mirror the culture shock 'U' curve commonly 
experienced by immigrants, refugees and sojourners. While the final phase showed a 
steady incline as participants began to adapt and establish more stable lives in 
Australia. This m a y also be linked to Turner's notion of liminality as being marked 
by the three phases of separation, transition and incorporation. 
The typology of romance was particularly evident in Payman's narrative of escape 
and time spent in Pakistan, which was dominated by aspects of adventure. Similarly, 
Mona's narrative of escape also contained characteristics of romance, with additional 
elements of comedy through the expression of the absurd and ridiculous. Although 
participants relayed experiences of struggle and trauma, tragedy and satire were 
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seldom evident as most interviewee's demonstrated ultimate hope and optimism of 
beginning a new life in a new land. 
Other patterns also emerged from participants' narratives regarding gender. The 
focus for m e n tended to be on work and career aspirations, while women's focus was 
on relationships and social networks. It appears both genders obtained their sense of 
worth from these perceived respective masculine and feminine norms. However, 
there were exceptions as although Hamid's narrative was primarily centred on the 
topics of work and career, his focus was in the context of the theme of communion of 
providing for family and caring for others. While Payman also mentioned work, his 
focal point regarding what he deemed 'most important' in his life was family and 
friends. The centre for all female narratives was relationships, especially Mrs K., 
whose identity and sense of worth appeared to be synonymous with kin and social 
networks. 
Narratives were generally centred on the phases of time spent in Iran, the escape 
process, time in the Intermediary country and remaining time in Australia. 
Participants' narratives largely focussed the time spent in Iran around recollections of 
persecution. Emotional and vivid memories of persecution were embedded in the 
participants' identities as Baha'is and acted as the pivotal points around which their 
narratives were structured. These memories are rooted in the holistic themes of 
separateness and belonging as they were constantly reminded of being outsiders. 
Emotionally charged experiences generally included types of persecution such as 
public humiliation in early childhood, imprisonment, torture, executions and being 
pursued for perceived behaviour during the Revolution. Recollections of these times 
were either narrated slowly, signifying the drama or rapidly due to anger and feelings 
of injustice, accompanied by variations in tone, pitch and volume. All the topics of 
persecution were given a great amount of space and detail to mark the significance 
they had in the lives of the participants. Intensity of emotion was demonstrated 
explicitly through remarks such as 'it was horrible', paralinguistic means such as 
crying, and through evasion and omission due to a desire to forget. These findings 
assist in clarifying the research question as they attest to the suffering experienced by 
the participants and highlight the challenges in the process of transition and 
adaptation. 
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The transitional phase of the escape was predominantly marked by emotional and 
physical hardships such as the extreme danger, fear and uncertainty expressed by all 
participants. The mountainous terrain, extreme weather conditions and extreme 
hunger and thirst featured prominently in the narratives. This was accompanied by 
the surreal exoticism of riding horses and camels and trusting smugglers, each 
manifested as highly memorable events. Mention of the heroic, honest smugglers by 
participants was imbued with feelings of initial anxiety, risk and danger. However, 
they were reflective about the political plight of the smugglers and the conditions of 
extreme poverty in which they lived. Participants noted an unanticipated relief and 
admiration for the honourable behaviour of their smugglers. The experiences in this 
phase of the narratives marks a significant part of participants' identities that many 
Australians may not comprehend. 
Time spent in the intermediary country was generally marked as a negative time. 
Participants dedicated a significant amount of space to this transitional phase and 
detailed experiences which ranged in degree of struggle from everyday 
inconveniences such as not having a refrigerator and general poor hygiene, to more 
traumatic events such as a child's accidental burning and a mother's death. 
The last transitional phase of time in Australia was structured around the emotional 
issues of language acquisition, work and career disappointments and social exclusion. 
Mona and Payman detailed the difficulty they both had in trying to learn English 
language while simultaneously attempting to attain tertiary qualifications. Hamid, 
Farideh and M o n a all expressed a profound sense of embarrassment due to lack of 
language proficiency, particularly in relation to the impact it had on their perceived 
quality of work. While Mrs K. struggled with English and noted h o w it acted as a 
barrier in her relationship with her son w h o does not speak Persian. Language 
acquisition additionally impacted on ability to obtain work and education and had the 
effect of social exclusion. Thus, lack of language proficiency posed as a barrier to 
goals characteristic to both agency and communion. 
Disappointment surrounding the inability to find work in his field of expertise was 
particularly mentioned by Hamid. Reflecting the focus of the typical male gendered 
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narrative, he noted h o w potential employers would not give him the opportunities 
they may have afforded others. His continuous rejections lead Hamid to lower paid 
and status jobs such as in the agricultural industry and factory work. Ironically, 
Hamid was forced to conceal his qualifications in order to be accepted for a factory 
job and also outlined h o w he was continuously rejected in his offers for voluntary 
work. Despite remaining somewhat positive, Hamid noted h o w the lack of 
opportunity and rejection he experienced proved a barrier to his agency towards 
advancement and getting ahead, and also his communion goals of providing financial, 
environmental and emotional stability for his family. 
The final topic of social exclusion permeated all narratives in all transitional phases of 
the narratives of time in Iran, the intermediary country and Australia. Regarding time 
in Australia however, some participants noted that many Australians were only 
prepared to offer them superficial relationships such in those at work, rather than a 
sincere interest and openness to the type of social interaction that would lead to 
friendship. Sepher reported experiencing exclusion ranging from verbal and social to 
physical abuse and largely attributed this discrimination due to his non-Anglo 
appearance. Appearance and accent was also mentioned by other participants, w h o 
also noted the discrimination appeared more prevalent in certain rural towns as 
opposed to inner city suburbs with a higher mix of ethnicities. However, time as well 
as place m a y be a factor attributing to an increase in discrimination, in particular 
following the emergence of Pauline Hanson's One Nation political party and the 
attacks in the United States on 11 September 2001. Mona's narrative of social 
exclusion was particularly emotional and highlighted the significance placed on sense 
of belonging and togetherness, associated with the theme of communion typically 
mentioned in female narratives. 
This chapter demonstrates how the refugees have experienced trauma and how it 
becomes an indelible aspect of their life identity expressed in their narratives. Despite 
the fear and danger involved, experiences can be cast in terms of romance through the 
depiction of adventure and the genre of comedy through the depiction of the absurd. 
The experience of time in limbo and uncertainty may be reflected by Turner's notion 
of liminality and inbetweenness, particularly during the escape and time spent in the 
intermediary country. These participants have demonstrated aspects of agency and 
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communion and the embodied memories explicated in narratives are gendered where 
communication of these values ranges from silence to high drama. Relatively 'small' 
incidents of social exclusion can attract emotional pain in spite of previously suffering 
trauma that was relatively much larger in scale. All these features impact on how 
strange the refugees felt in a new environment and h o w far Australians may need to 
go to really understand and empathise with them. 
In this chapter, the holistic-form model was used to analyse the narratives in relation 
to plot and structure. In the following and final chapter, the categorical-form 
framework will be utilised to consider linguistic features and thought processes that 
may produce added insight on the migration process and moulding of changed 
identities. 
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CHAPTER 
TEN 
Self and narrative: 
categorical-form analysis 
The previous chapter utilised the holistic-form framework to analyse the plot, 
structure and emotion in the narratives. This chapter will use Lieblich et al.'s 
categorical-form model of analysis to focus on discrete stylistic or linguistic 
characteristics and consider h o w cognitive functions m ay be reflected in oral 
narratives.1 
Although a main focus of the previous chapter was intensity of emotion, with the 
exception of some telling demonstrations, these participants, perhaps as a result of 
language problems and cultural imperatives, appear to show intense emotion less than 
might be expected. Examples of emotion are relatively hard to find, especially when 
such care was taken with expression of words, concluding statements and laughter in 
order to conceal or play down emotional intensity. 
As discussed in Chapter Six (p. 113-120), Persian communication emphasises the 
maintenance of harmonious social relationships. This appears to be a fundamental 
underpinning of the frameworks within participants' interviews and sense of self 
which is closely tied to Persian and Baha'i notions of harmonious relatedness. 
Various tactics of polite diplomacy were used by participants in order to achieve this 
objective. The aim of this chapter is to discover the discourse tactics used by 
participants to achieve the above mentioned cultural traditions of polite diplomacy 
and avoidance of expressing criticism. This will reflect which cultural 
communication elements participants have retained and/or discarded in order to 
facilitate belonging or fitting in. In order to fulfil the aims of this chapter, the 
categorical-form model will be utilised to concentrate on discrete linguistic 
1
 Amia Lieblich, Rivka Tuval-Mashiach & Tamar Zilber, Narrative research: reading, analysis and 
interpretation, Sage publications, Thousand Oaks, 1998, pp. 141 & 143. 
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characteristics and modes of cultural communication, through which feelings and 
degree of emotion m a y be detected. 
As specific linguistic characteristics have been explored and analysed in-depth within 
various contexts in the previous three chapters, they will not be elaborated on here. 
However, it is worth summarising that linguistic characteristics such as choice and 
combination of words, repetition, emphasis, tone, pitch, volume and humour have 
reinforced the significance of some earlier themes. Alternatively, it is anticipated that 
a focus on scrutinising the subtleties in the use of laughter, fillers, rhetorical 
questions, and truth-telling m a y give deeper insights into the narratives of the 
participants, revealing additional layers of meaning. It is anticipated that analysis of 
such discrete linguistic characteristics will demonstrate unconscious cognitive 
functions that reveal insights into the formation of modified, subjective identities in 
the process of adapting to n e w situations. 
Cultural and religious identity reflects the values, morals and attitudes of the 
participant and provides an important framework for determining what and h o w 
information is revealed. A n in-depth exploration of linguistic style will reveal 
whether lack of sophistication in choice and combination of words is the result of 
poor English language proficiency, or a purposeful action in order to neutralise the 
expression of opinions for diplomatic purposes. It m a y also be discerned whether 
social desirability has an impact on the attempts to impart a favourable impression in 
order to maintain harmonious social relationships. 
An analysis will also be made regarding the assertion of minority identity within the 
majority context via social comparison and competition. This is usually achieved by 
members enhancing their self-esteem by making their o w n group appear superior to 
that of the majority. A s a result, a mythologisafion and idealisation of homeland can 
occur and it is within this context that possible criticisms are likely to be made 
towards the host nation. A consideration of both Persian aims of harmony and Baha'i 
religious doctrines will discern whether these cultural and religious elements have an 
additional influence on participants' reluctance to criticise. 
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Linguistic characteristics 
Laughter 
Laughter and humour were used by several participants throughout their narratives to 
varying degrees and within varying contexts. Laughter portrays many things other 
than the traditional notions of joy and in reaction to what is perceived to be funny. 
For example, interviewees can laugh in response to nervousness or ambiguity rather 
than simply because something is funny.2 Some other possible reasons for the use of 
laughter and humour m a y include masking sadness, embarrassment, shame, 
avoidance, anxiety, lightening the mood, showing the ridiculousness of a situation and 
self deprecation. Analysis of its use has reinforced the significance of some earlier 
themes such as trauma of persecution, surreal aspects of the escape, social exclusion 
and language difficulties. 
Recalling instances of poor English language proficiency was frequently combined 
with laughter in the narratives. M a n y participants recalled that Australians offered 
assistance with language pronunciation during early years in Australia. Farideh's 
statement provided an example where her pronunciation was corrected: 
I went to the Myers [shop] and said, 'did you know where there is 
chicken ware?' That guy, poor thing, he smiled and looked at me a 
little bit and I think in his mind he was trying to find out what I mean 
by that. 'Kitchenware?' I said'yes!'(laughs). And these things has 
happened a lot. Alleviation and elevation, you know, has completely 
different meaning but close in pronunciation3 
As mentioned in Chapter Nine, lack of language proficiency was an emotional issue 
for Farideh which caused her a great deal of embarrassment. Despite highlighting this 
unintentional humorous play on words, Farideh's last sentence is a more serious 
example given to explain other, more c o m m o n situations where this had occurred. 
Mrs K. also laughed on several occasions after continually mentioning how poor she 
believed her English was, 'my English was very bad in Iran (laughs)',4 'when I came 
2Pranee Liamputtong & Douglas Ezzy, Qualitative research methods, 2nd edn, Oxford University 
Press, Oxford, 2005, p. 65. 
3
 Transcription of 'Farideh', 2003, p. 36. 
4
 Transcription of Mrs K., 2003, p. 7. 
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to Australia, I went to English class and still I don't think it is that good (laughs)'5 and 
'...If I write for myself, I can write very quickly and good because everything is not 
right and nobody else understands (laughs)'.6 Despite these self deprecating 
comments, Mrs K. often made light of her English language skills by continually 
laughing when explaining her frustration. A s also mentioned in Chapter Nine, for 
Mrs K. in particular, lack of English language proficiency was a highly emotional 
issue which caused her a great deal of 'suffering'. 
Similarly, Mona tended to make jokes about serious topics, such as thinking that her 
father was eating well in prison only to discover his cell mate was receiving his 
meals; having to ride camels instead of being driven across the border into Pakistan; 
and relaying the excuses that the Iranian Government officials used to justify their 
arrest of Baha'is such as being supporters of the Shah, despite their faith's prohibition 
of involvement in party politics. M o n a related this to the personal experience of her 
father being accused of beating people w h o were opposed to the Shah: 
They said that the whole reason is him being a Baha'i but they didn't 
really call it a Baha'i, they said something that he was working for the 
Shah?...For Shah, yeah (laughs)... [accused of] hitting others; whoever 
was against Shah or something like that. It was so weird that he looked 
at himself and says, 'I'm not a big person how can 1 (laughs), how can 
I do such a thing? If I'm not, cannot look after myself (laughs). If 
somebody big comes in here I will be crushed'. 
It appears Mona's laughter reflected the ridiculousness of the accusation as her father 
was such a small-statured man. She used the words 'weird' and 'funny' to describe 
the incident and to reinforce the absurdity of the claim, thereby utilising elements 
common to the typology of comedy in her narrative. 
In Chapter Nine, two particular events elicited strong negative emotions for Mona. 
These emotional instances were interspersed with laughter despite the fact that she 
was describing the pain felt. The first memory involved relaying her experiences of 
attempting to gain a university degree and learn English simultaneously, 'I remember 
5
 Mrs K., 2003, p. 8. 
6MrsK.,2003,p.20. 
7
 Transcription of 'Mona', 2003, pp. 9-10. 
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'87 was such a hard year, I was looking at it was m y darkest year (laughs)'.8 The 
second memory involved the social exclusion M o n a experienced with her children in 
a suburban park. She used the phrases, 'it was quite funny' and 'it was that 
interesting', interspersed with laughter. However, when probed on the topic she 
began to cry, showing the intensity and honesty of her emotions when retelling this 
painful story. A s Mona's laughter is linked with the retelling of such painful 
memories, it may suggest its use is to lighten the situation as it is accompanied by 
explicit declarations of suffering as in 'it was m y darkest year (laughs)'. 
Laughter was used in the above narratives for the purpose of covering up 
embarrassment, self deprecation, making light of the situation and demonstrating the 
surreal or ridiculousness of certain situations. The diverse emotions and cognitive 
functions that laughter reveals give a deeper insight into participants' perceptions, 
motives and identity. Other units of narrative analysis which may also offer deeper 
insights include the use of fillers and rhetorical questions. 
Fillers, rhetorical questions and truth-telling 
The function of what is linguistically known as 'the filled pause' or 'fillers', for 
example the use of 'urns' and 'ahs' throughout a narrative, is to create time for verbal 
planning in speech.9 They represent a way of giving the participant more time in 
which to formulate an idea or search for a particular word and 'to maintain control of 
the conversational ball whilst such planning takes place'.10 Additionally, it could 
represent a relatively poorer level of language proficiency indicating an effort to 
search for the correct words of expression. It is suggested that filled pauses are 
deliberate and effective short-term devices for reducing the probability of 
interruption. However, this m a y apply more during dialogue rather than narrative 
monologues. Filled pauses m a y also be non-cognitive and automatic. n 
There are relatively few studies specifically devoted to 'fillers'. As stated above, 
early research explored the extent to which these were devices to hold the floor, while 
8
 Transcription of 'Mona', 2001, p. 26. . 
9
 Geoffrey Beattie, 'The dynamics of interruption and the filled pause', British Journal of Social 
Clinical Psychology, vol. 16, 1977, p. 283. 
10
 Beattie, p. 283. 
11
 Beattie, p. 283. 
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the next part of the utterance was formulated. It m a y be suggested that the filler 'you 
know' gives rise to the appearance of uncertainty or nervousness or requests for 
affirmation or confirmation and the right to continue. Zhaleh used the phrase 'you 
know' repeatedly throughout her interview, indicating perhaps a desire to ensure 
comprehension, a way of allowing her extra thinking time, or it m a y have simply been 
a nervous habit: 
He said, well just because from, from Teheran to the north, I think it's 
three, three days by bus, you know. And er so we had to get the bus, go 
and just three days and because it was war time, they wanted to collect 
all the young people, doesn't matter Muslim or the other religions you 
know, just the boys they wanted. So, they wouldn't let anybody go to 
north, because they needed people for war, you know, service to the 
country, you know, as a soldier, go to the war, you know, so they catch 
whoever, you know, they could get alright. And anyway, I, I remember 
m y husband said he never had a beard you know, he said he is growing 
it and we are moving to the north. W e stay there because north was a 
bit er relaxing, it was a bit quiet you know. And they don't know us, so 
it is easier you know, until we find a permanent place and we come 
back when everything settle because still we couldn't believe it, things 
going, you know, that bad.12 
Zhaleh's story of escape was long and the journey was fraught with difficulty and 
peril. Frequent use of the phrase 'you know' increased as her story took on a more 
urgent or frantic tone, which m a y indicate a device with which to hold the floor and 
carry the listener along with her. 
Similarly, in the following excerpt Mona used the fillers 'so' and 'um' and the phrase 
'you know' as an adjunct or connector of thoughts and ideas. Perhaps by adding 
these, it gave her time to gather her ideas and think about what she intended to say or 
how she intended to say it: 
I think m y parents was the ones that approached me because I was just 
finishing high school and m y brother already left the country so they 
were saying that, you know, um, if we want to leave, m y sister and I, 
that's the time to leave. W e can leave because we both finished high 
school so when they talked to us, I think, we both made the, made the 
Transcription of Zhaleh, 2001, pp. 20-21. 
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decision to leave. So um, I remember just before, a day before we left 
the country, we going on the bus to go to...the um, border city um he, 
told us you know, this, this is it, if, you know, if you want to change 
your mind that's now is die time to do it. Otherwise who knows 
what's going to happen, if we're going to see each other and all of 
these kind of things.13 
Hamid also used repetition as a 'filler', or stammered his words as a strategy to allow 
him additional thinking or uninterrupted time: 
So that was another point for us but simplicity, simplicity and, and 
frankness...the simplicity and frankness and everything is for 
communication and friendship these qualities and the, the, the, the 
very, very, very important well very not as, not as difference but as 
quality of the nation, not difference but, but, but, but quality, yeah, 
yeah}4 
It has also been suggested that the filled pause such as repetition 'may be used when 
one has the required knowledge, but has many potential alternative ideas from which 
to choose (that is, not a simple 'yes'/'no' answer)'.15 
Just as the filler 'you know' could be used in order to seek reassurance of 
comprehension, explicit and rhetorical or tag questions were also used for the same 
purpose.16 This was particularly demonstrated by Hamid w h o asked the following, 
'you get me?', 'can you see?'17 and 'so I hope I make myself clear'.18 Likewise, 
Farideh frequently repeated the questions, 'Does that make sense?',19 'I don't know 
how much it makes sense?'20 and more commonly 'you know'21 or 'you know what I 
mean?'22 These explicit and rhetorical questions or comments appeal to the 
interviewer and invite sharing in the experience in order to elicit identification and 
empathy. 
13
'Mona', 2001, p. 17. 
14
 Transcription of 'Hamid', 2003, p. 24. 
15RuthMcFadyen, 'Gender, status and 'powerless' speech: interactions of students and lecturers', 
British Journal of Social Psychology, vol. 35,1996, p. 364. 
16
 McFadyen, pp. 364. 
17
'Hamid', 2003, p. 15. 
IS 
'Hamid', 2003, p. 16. 
19
 'Farideh', 2003, pp. 33 & 44. 
20
 'Farideh', 2003, pp. 37 & 42. 
21
 'Farideh', 2003, pp. 11, 12, 14, 17, 18,22, 24,25, 26,28, 29, 30, 31, 32, 45. 
22
 'Farideh', 2003, pp. 4, 6, 23, 34, 41, 42, 43, 44, 47, 49, 51, 52, 54, 55. 
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It has been suggested that the use of fillers and rhetorical questions is influenced by 
gender. Lieblich et al. quote Lakoff w h o suggests 'making a direct appeal to the 
listener and using rhetorical questions, are both features of feminine discourse'.23 
Likewise, fillers and rhetorical questions m a y indicate a form of 'powerless speech' 
that denounces credibility and status and is used more frequently by females, while 
there tends to be a male stereotype of floor-holding behaviour.24 Role status 
differences are believed to be at the root of goals of agency where the higher status 
male engages in the more agentic behaviour.25 However, gender markers appear to 
fluctuate across situations. 
The above discussion regarding the use of laughter, fillers and rhetorical questions 
may indicate that participants were aware of their migrant identities and either wanted 
to impart favourable impressions, such as through the use of laughter, being strong 
and downplaying painful memories, and a desire to appeal to the listener through the 
use of rhetorical questions or ensure they got their point across, such as through the 
use of fillers and an attempt to hold the floor. These aims of imparting favourable 
impressions, appealing to the listener and ensuring they were understood may reflect 
additional efforts to fit in. 
An additional example of the importance of choice of words, this time in relation to 
reflecting cultural communication habits, is the act of truth telling in Persian culture. 
As was outlined by Beeman in Chapter Six (p. 118), this cultural trait is emphasised 
by swearing an oath to God or on the life of someone dear such as 'I swear', to 'my 
mother', 'by God' and 'God is m y witness'.27 This phrase is reserved to emphasise 
truth-telling and was frequently adopted by some of the participants.28 For example, 
Payman used the phrase 'honest to God' on a number of occasions in order to reassert 
the truthfulness and significance of what he was saying such as, 'I started working, 
Lieblich et al., p. 160. 
24
 Anthony Mulac & Torborg Louisa Lundell, 'Linguistic contributors to the gender-linked language 
effect', Journal of Language and Social Psychology, vol. 5, no. 2, 1986, p. 95. 
25McFadyen,p. 354. 
26
 Mulac & Lundell, p. 96. , 
27
 William O Beeman, 'Emotion and sincerity in Persian discourse: accomplishing the representation ol 
inner states', International Journal of the Sociology of Language-publication, 2001, p. 19. 
28
 Beeman, 'Emotion and sincerity', p. 19. 
307 
just like that, honest to God',29 'I'm going to leave the country, honest to God',30 'the 
guy kneeled down, honest to G o d and sort of pointed it [gun] at us',31 and '...I just 
did it, I don't k n o w how, honest to God'.32 
Interestingly, when Zhaleh referred to the Revolution, she also stated on two 
occasions that she had people 'swear to God'33 that bad things happened to them 
when the Shah was in power, indicating that they were sincere in their assertions. 
This cultural mode of truth-telling appears to be used for purposes to emphasise a 
situation or confirm a potentially unbelievable or incredible event. The blending and 
mixing of elements from traditional Persian language and culture with Australian 
culture can also be seen in the following example where Sepher on three separate 
occasions precludes his response to a question with the phrase 'to be honest'.34 As 
Sepher is the youngest participant and arrived in Australia at the age of two, this 
phrase may reflect secular Australian adaptation of the Persian cultural trait to 'swear 
to God', whereby one states this in order to emphasise truthfulness. 
The linguistic characteristics of laughter, fillers, rhetorical questions and truth-telling 
can offer deeper insights into the cognitive functions of narrators. They may reveal 
emotions such as embarrassment, nervousness and pain in relation to social exclusion 
and disempowerment in interaction as a result of language difficulties in Australia. 
They may also act as devices to allow more thinking time, uninterrupted time and to 
elicit identification and empathy. It has been suggested that such linguistic 
characteristics could be used less frequently by m e n than w o m e n in establishing status 
through discourse. 
Transcription of Payman, 2001, p. 27. 
30Payman,2001,p. 13. 
31
 Payman, 2001, p. 14. 
32Payman,2001,p. 26. 
33Zhaleh,2001,p. 17. 
34
 Transcription of 'Sepher', 2003, pp. 3, 5 & 6. 
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Cognitive Frameworks 
Cultural habits of communication - maintaining harmonious social relationships 
through polite diplomacy 
Participants demonstrated differences in core cultural communication with a focus on 
maintaining harmonious social relationships through muted criticism of the host 
culture. A s discussed in Chapter Six (pp. 114-116), Beeman outlines aspects of 
Persian culture where emphasis is placed on social desirability. Amongst the 
interviewees, it appears a great deal of effort was expended to avoid offending. The 
desires of the participants to have the researcher truly understand and reassure them to 
this effect no doubt reflected Persian tradition. One avoids giving offence through 
misunderstanding with the aim of maintaining harmonious social relationships. 
Caution, discretion and manners were other modes of communication used by 
participants to avoid offending. This could have been attributed to culture and/or 
religion and resulted in the participants being formal, excessively tactful, polite and 
reluctant to express any criticism. The unwillingness to criticise was especially noted 
in relation to testifying to possible experiences of racism, prejudice and discrimination 
by citizens of the host country. It is anticipated that this diplomacy and politeness 
may be in part due to a thoughtfulness regarding the feelings of other people, 
especially mine, as an 'Anglo', Australian researcher. It m a y also be due to the 
general formality in Persian cultural tradition which, as discussed in Chapter Six, has 
a strong emphasis on the consideration of others where individuals anticipate each 
other's needs and provide for the other without thought of self. Moreover, the use of 
formality and manners could reflect Persian 'inside' and 'outside' society. The 
specific aim of this section is to discover the discourse tactics that participants utilised 
in order to achieve the above mentioned cultural traditions of polite diplomacy and 
refraining from expressing criticism, hi addition, polite diplomacy will also be 
analysed from a religious perspective to ascertain whether the Baha'i faith had an 
influence on the participants' reluctance to criticise. 
Regarding criticism, Lieblich et al. suggests responsible thinking stems from freedom 
from reliance on authority which denotes judgment or evaluative cognitive activity. 
Lieblich et al, p. 151. 
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'Criticisms are proclamations of agreement/disagreement with a given state of affairs, 
or they are opinions based on deliberation and extensive consideration of all possible 
r\sr 
options'. Lieblich et al. also define three categories of criticisms including direct, 
implicit and restrained criticisms. Direct criticisms are critical opinions that are 
expressed publicly. While implicit criticisms are not openly spoken but inferred from 
the content of what is being said. This type of criticism is generally conveyed by 
contradiction in behaviours or careful choice of vocabulary. Lastly, restrained 
criticism reflects awareness of context and suggests the speaker is prepared to soften 
the judgment.37 
The choice and combination of particular words and phrases reflects the general 
unwillingness of the participants to make criticisms. For example, M o n a described 
the period when her father was in jail, as being 'quite upsetting...it was hard taking 
that'.38 Despite this explicit statement of emotion, she played down the scenario by 
choosing the word 'interesting' to describe his treatment in the following comment, 
'So it was quite interesting h o w they were treating them'.39 This sentence denoted a 
desire to be diplomatic despite portraying an obvious violation of human rights and 
being 'upsetting'. The word 'interesting' represents the strategy of using opinion-
neutral words and phrases which allow her to state observations in a non-judgemental 
fashion and avoid extreme emotion or in a manner which diluted any value judgments 
previously made. In addition, this restrained criticism served to hide or play down 
true emotions so she was able to remain controlled and diplomatic. 
Mona also used the word 'quite' for the purposes of being tactful and polite. For 
example, she explained her initial experience of Australia as being 'quite nice' and the 
people being 'quite nice' and 'quite kind'.40 The word 'quite' can represent three 
possibilities; the first being an expression of something which is completely or 
entirely so, the second m a y represent something expressed as somewhat or to some 
extent, and the third used as an expression of something actual or real. It is 
Lieblich et al., p. 151. 
37
 Lieblich etal, pp. 151-152. 
38
'Mona', 2001, p. 11. 
39
'Mona', 2001, p. 11. 
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'Mona', 2001, p. 29. . 
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 Judy Pearsall & Bill Trumble (eds), The Oxford English reference dictionary, Oxford University 
Press, Oxford, 1995. 
310 
additionally proposed that the word 'quite' can also be perceived as an addition to an 
adjective to give mild emphasis, which seemed to be Mona's intention. 
Similarly, in the following excerpt Mona used the word 'interesting' on three 
occasions to describe the level of freedom people have in Australia compared to Iran. 
The word 'interesting', used in this context, denoted neither positive nor negative 
connotations. She also described her newfound freedom within Australian society as 
being 'quite a shock' and 'a bit of a shock', which can again, be interpreted as either a 
pleasant or unpleasant experience and giving mild emphasis to her description: 
The freedom that people had was quite a shock. They could wear 
whatever they like to wear. They could even have their hair up or 
could [have] the rest of their hair and just have one side of it up, 
coloured, which ever colour they like to colour it. That was quite 
interesting, and also being able to say whatever they want to say and 
there was nobody there to stop them on how they, what they thought 
and how they felt, and that was quite an interesting concept. Um, and 
they could enjoy whatever they were interested in without being 
pressured to enjoy what other people, you know, what the rest wanted 
to do. So they can have whatever hobby they wanted to have, u m they 
can follow whatever sports they're interested in. That was quite 
interesting, yeah. It was a bit of a shock to get used to. 
The use of ambiguous phrases and the absence of elaboration or descriptive language 
left M o n a appearing quite impartial in her judgments. This may be a result of M o n a 
lacking the vocabulary to accurately describe h o w she was feeling or it could have 
been a tool utilised for diplomatic reasons. It can possibly be inferred that the 'shock' 
Mona experienced was positive by the sentence, 'They could enjoy whatever they 
were interested in without being pressured to enjoy what other people, you know, 
what the rest wanted to do...' Thus, what they were experiencing was enjoyment, 
however her use of the pronoun 'they' rather than 'me' represents a distancing of 
herself from the experience. However, there is a possibility that she may be a little 
dismayed by the individualism she observed in Australia, especially in comparison to 
Iran. A s noted in Chapter Six, Persian society is more group-oriented and places 
'more emphasis on the importance of society, family, solidarity and c o m m o n ground 
'Mona', 2003, p. 1. 
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as opposed to individual privacy, rights and autonomy...'43 Overall, Mona's 
enjoyment not only stemmed from a newfound freedom regarding expectations of 
dress, hobbies and sports, h o w one chose to wear their hair, but more importantly, the 
freedom of expression. 
Mona pointed out that just prior to the Revolution and her departure from Iran, 
freedom of expression was severely restricted: 
...there still wasn't enough freedom to express your opinion. So 
people were not free to say what they think, especially if it affected 
[the] Shah, if it was against him and saying that, you know, they 
couldn't talk about the poverty, they couldn't talk about u m what was 
happening. The fact that some places there were so many poor people, 
and, and, another part of the city was so rich. They couldn't talk about 
that and I think that's what frustrated people to a lot of extent. 
Mona also recounted that people were imprisoned and tortured for expressing their 
opinions: 
...so many people were put in jail because they wanted to express 
[opinions] and they've been in jail for years and they were u m really 
had difficult time and tortured in jail and even died in jail...They [the 
authorities] had a very strong hold on people, nobody could say 
anything45 
Being mindful of these circumstances, consideration must be given to the context 
from which these refugees came. A great deal of restriction in Iranian society, both 
before and after the Revolution, meant they had to be extremely careful of what was 
said and h o w they behaved, as their freedom and life depended on it. Consequently, a 
degree of self-censoring, especially regarding freedom of expression and criticism, 
may stem from the context of persecution experienced by the participants in Iran as 
well as from a more long held tradition of Persian culture. 
As discussed in Chapter Nine, when Hamid elaborated on the issue of social exclusion 
and prejudice in Australia, he openly claimed that people were willing to get 
acquainted with him at work on a socially superficial level, but were not interested in 
43ZohrehEslami-Rasekh, 'Face-keeping strategies in reaction to complaints: English and Persian', 
Journal of Asian Pacific Communication, vol. 14, no. 1,2004, p. 189. 
44
'Mona'", 2003, p. 19. 
45
'Mona', 2003, pp. 19-20 
312 
becoming acquainted on a deeper, more intimate level. However, this openness to 
criticise was ultimately diluted in the last sentence by choosing to use words and 
phrases which essentially provided excuses and/or severely played down his initial 
criticism: 
In a superficial level [Australians] accept everyone. But in a deeper 
level, they just want to accept but not to understand and not to become 
kind of one, one nation...So, I don't call it really prejudice, I call it 
some kind of misconception is settled there. If I may say?46 
In this last sentence, Hamid altered his use of the word 'prejudice' to 'misconception', 
to lighten the criticism he made or change a direct criticism to an implied one. Hamid 
added 'if I m a y say' at the end of his statement, a phrase he used on four occasions 
throughout his narrative, which politely inferred that it was merely his individual 
opinion that he was expressing. It acted as an apology for noting a negative instance 
which played d o w n the conviction of his statement, perhaps in the interests of 
maintaining harmonious dialogue. 
The practise of avoiding or reducing criticism which might be offensive was also 
demonstrated by Mona. W h e n asked what her first impressions of Australia were, her 
initial assessment of the tendency for Australians to be focused avidly and solely on 
music and sports, quickly turned into a compliment when she explained that she had 
come to find it endearing that they had something to be passionate about: 
I found the whole idea of being so wrapped up about music or 
sports... It was kind of interesting (laughs) you know, especially people 
who... cry to watch a match like they're a nine-month-old baby 
(laughs), 
R: I still can't understand it, yeah. 
M : (laughs) That was so weird, I was like 'O.K', but now I'm 
beginning to admire it because these people have a passion for it and I 
think it's better to have passion about something than to not care about 
anything.. .that they go to that extent... (laughs). 1 think that it's lovely, 
I'm beginning to appreciate that now after sixteen or seventeen years47 
The additional use of laughter throughout the above excerpt rendered Mona's 
criticism as a light hearted observance and criticism causing some embarrassment. 
'Hamid', 2003, p. 14. 
'Mona', 2003, p. 12. 
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This was accompanied by compliments in the last sentence where she considered the 
behaviour 'lovely' and she could 'appreciate that n o w after sixteen or seventeen 
years'. 
Likewise, Hamid also used compliments to counteract his criticism. When asked to 
comment on his first impressions of Australia's culture, Hamid laughed and stated, 
'What was m y feeling about Australia and culture? I think when w e came here, really 
we didn't see any'.48 Despite what m a y first be interpreted as an obvious slight, 
Hamid is quick to follow with; 'I have to explain about all of this, I don't know how 
you get confused'.49 Thus, he did not want others to get the wrong impression and 
attempted to smooth over any potential misunderstandings which may have resulted 
from his first critical comment in which an audience could 'get confused.' H e 
followed up his initial observation with the ensuing comments on the behaviour and 
social manners of Australians: 
People's behaviour seems to act very nice, very advanced in many 
respects from general ordinary Iranian people. The social manners, the 
behavioural manners I can say in offices and in different places was 
very good, very fantastic was from what we saw. That was the early 
impression that we had, yes. People very polite, very nice, very 
helpful, they showed no apparent prejudice towards anyone, very 
welcoming atmosphere, very honest, simple hearted, sincere people. 
The above excerpt is a very positive and flattering account of Hamid's first 
impression of Australians, which m a y be considered as a compensation for his initial 
laughter and comment of not witnessing any culture in Australia. Thus, his one 
sentence criticism, which he failed to elaborate on, resulted in an ensuing paragraph 
of flattery so his audience did not 'get confused'. 
Hamid indicated that another positive attribute of Australian culture was the custom to 
speak forthrightly during communication, which he described as 'simplicity and 
frankness': 
So that was the experience I think [we had] here. That gradually 
through concentration and...with use of language that I then speak 
48
'Hamid', 2003, p. 12. 
Hamid', 2003, p. 12. 
50
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quite frankly and nicely. So that was, people were fantastic and I think 
are fantastic in that regard. W e had some reasons, no, I know the 
reasons, but it was fantastic.51 
Although Hamid appeared to see forthrightness as a favourable quality in 
communication, the last sentence of the above excerpt exposed a change of mind 
regarding revealing information which he finally decided to conceal. Thus, he opted 
not to be frank himself. In addition, Hamid frequently did not give clear cut answers 
but tended to 'dance' around the subject and provided contradictory responses which 
were indeed confusing. This could perhaps be because he did not want to use direct 
criticism, especially in relation to Australia and Australians. For example, when 
asked if he had experienced any racism in Australia, he replied: 
N o w I understand it much more than that now. N o w m y view about 
Australia is quite different. That was m y impression at the beginning, 
in the early days. But now, if you ask me now what do I think about 
Australia m y view is going to be different. But er racism not at all. 
But truly we didn't experience racism in Australia when we were 
living in [riverside town] I mean. Much more than now. Limited 
vocabulary and all of this, no I didn't. But I think in country I think 
really experienced er openness, frankness, hospitality and closeness 
and willingness of people for, for communication with us and helping. 
Many, many times I made mistake same as now, maybe with you and 
they, they nicely corrected m e so, no problem. 
This obscure example began with Hamid commenting that he did not experience 
racism when he first arrived in Australia, but that he had since. Perhaps he was 
attempting to describe patronising behaviour rather than racism as he then stated, 'but 
er racism not at all...' This type of confusing response was very c o m m o n throughout 
his transcript which indicated that the indirectness of his responses could possibly be 
an avoidance tactic or a covering up of his experiences of being slighted and not 
respected. 
Hamid's responses could also be described as elaborate in order to raise a person's 
status during discourse, which is achieved by using highly elaborate phraseology, 
51
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compliments and flattery. Perhaps the more Hamid intensified his communication 
through elaboration, the more he felt others would understand his response and/or the 
less it would appear as criticism. 
Reluctance to criticise or the lightening of criticism can also be achieved through the 
use of generalisations. Generalisations involve ignoring complex differences for the 
sake of inclusion in a mutual category.54 Identification of generalisations may invite 
consideration of their truth-value; however, the focus in this chapter will be on the act 
of generalisation. Lieblich et al. identify three types of generalisations; qualified 
generalisations involve the speaker's o w n perception rather than a statement of 
universal principals. These are typified in such phrases as 'I imagine', 'I would guess 
that', 'as far as I know', which are indicative of the speaker's uncertainty about their 
claim.55 The second category involves generalisations about people; claims of shared 
qualities or traits which characterise all members of a larger population and the final 
category is generalisation about law which claims a universal law or principle is 
always true in all cases.56 
Mona made generalisations to lessen the impact of her criticism, in order to excuse 
the intolerance of some Australians towards newcomers w h o do not speak English: 
If you don't know how to speak, [Australians] are a bit intolerant. But 
when you .. .get your understandings across and what you've got in your 
mind across, they're much more tolerant of talking with you... If they can 
find something you've got in common with them, they're really easy to 
talk to and be friends with... They really have no idea how to approach or 
what to say and you know, it's quite difficult and I think that's, that 
might be in every culture, every person really because when you don't 
cn 
know somebody, you might be a bit hesitant talking to them... 
In the above excerpt, M o n a mildly justified the intolerance she experienced by some 
Australians by generalising that this behaviour was comparable to that found in 
'every culture' by 'every person'. The generalisation she used was one about people 
which share traits, but it was also a qualified generalisation indicating her own 
53 
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perception through the use of the phrase 'I think' and 'that might be...' The tactic of 
generalisation about people is used in order to normalise the behaviour while the 
tactic of a qualified generalisation indicates it is only a personal opinion: both 
strategies serve to weaken the criticism. 
Similarly, Hamid excused the prejudice he experienced in Australia by generalising 
that citizens from other countries were comparable in their behaviour. H e stated that 
a nation free of prejudice was impossible and supported this idea with evidence from 
Australian history: 
I don't expect, no-one expects free prejudice country or free prejudice 
nation because we know now, that even before Federation we had 
problems with, dealing with non-Anglo Saxon people here, like 
Chinese and most prominently Aborigines.58 
Hamid also recalled the politics of the White Australia Policy in restricting 
immigration and h o w the assimilation policy preceded the integration policy which 
finally served as a bridge to multiculturalism. H e demonstrated an excellent 
knowledge of Australia's immigration history and contemplated the existence of 
prejudice relating to notions of superiority/inferiority, class and lack of 
communication and opportunity to exchange ideas and philosophies. After giving an 
intelligent and convincing account regarding his opinion and direct criticism of the 
role of racism in Australia's history, he then elaborated on his argument and again 
made excuses by generalising and stated that other countries were no different: 
This country was established but created with this perception that 
Aborigines are less than human, unfortunately. They were not 
recognised as human, you get me? And that kind of perception, it 
wasn't just governmental level perception, that was also ordinary 
people because they didn't have any idea of unity...Prejudice from 
white Australian policy, assimilation policy and integration policy, can 
you see?...I didn't expect, no-one should expect [prejudice] free 
nations.59 
In the above statement, H a m i d twice asked for confirmation of comprehension, 'you 
get me?' and 'can you see?' H e then attempted to weaken the accusation of 
prejudiced behaviour by referring to it on several occasions as 'perception', 
'Hamid', 2003, p. 15. 
59
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'misconception' or 'settled misconception'. H e also modified his criticism when 
retelling his experiences of the extreme intolerance and rage of some Australians, but 
this time demonstrated his unwillingness to generalise the behaviour to the wider 
Australian population: 
Then you can see that settled misconception that I said earlier, whether 
you call it prejudice or whatever. I, I don't want to generalise you 
know, this version for all of the Australians but unfortunately you can 
see that, that face [quick temperedness] er easily in less than a 
second.60 
Thus, his reluctance to generalise in this instance had been utilised to achieve the 
same result as his previous use of generalisation; to dilute or weaken his critical 
remarks. 
The use of generalisation in order to avoid criticism of the host country was also 
employed by Mrs K. when remembering Iran. She mostly recollected the good times, 
but rather than accrediting these positive memories to a good life in Iran, she 
attributed it more to a trait of her personality as 'always I forgot the bad things, bad 
times and always I remember good times in m y life, in Australia, in everywhere'. 
Thus, she diplomatically sweeps aside any potential criticism of both Iran and 
Australia. She not only attached the concentration on the good aspects of life to being 
part of w h o she was, but she generalised that she preferred to think of the good times 
wherever she had been and whatever she had experienced. However, this tendency to 
generalise is not extended to answering whether she thought Australians appear to 
focus on their individual needs rather than the collective needs of the community, as 
she responded; 'Different people are different, w e are not all the same...we cannot say 
that Australians, all Australians like this or all Iranians like this, everybody does 
things different'.62 Thus, the practice of generalising or reluctance to generalise 
appears to be utilised for particular diplomatic purposes when it is appropriate such as 
the avoidance of cultural stereotypes. 
When the same question of whether Australia was more focused on the individual 
rather than the collective, was put to Farideh, she used generalisation to lessen the 
61 r
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impact of her answer. She initially responded by asking 'Can I be honest?' Rather 
than immediately replying to the question, she wanted to warn in advance that what 
she was about to say could potentially be perceived as offensive. Farideh went on to 
clarify that her question related to avoiding insult. She wanted to ensure I knew her 
opinion, 'doesn't apply to you' because I a m of Anglo-Celtic heritage. She explicitly 
stated that 'in general, I feel that individual Australians are very selfish'. A s outlined 
in Chapter Seven, Farideh's identity is embedded within her religion and she 
explained her opinion in relation to the Baha'i faith. She believed Australians were 
naturally suspicious when invited to Baha'i activities done in the spirit of community 
service and would only demonstrate sacrifice if there was something in it for them or 
for personal gain: 
F: I er... Can I be honest? (laughs) No, I mean, er I hope it doesn't, 
because it doesn't apply to you, but in general I feel that individual 
Australians are very selfish. They are very self centred and everything 
around them you know. They work collectively if there is something 
for them. That's why it maybe makes it very difficult for me to even 
invite them to some community services that you know, Baha'i 
community does it because they think you know, er what is it ? 
R: What's in it for me? 
F: Exactly. Or what is it for me! Maybe I'm gaining something by 
inviting them, you know?... They cannot even see that service can only 
be for the mere spirit of service without all the ulterior motives, know 
what I mean?63 
Like Hamid, Farideh sought reassurance by asking 'you know?' and 'know what I 
mean?' Farideh was ultimately willing to speak her mind, even if it resulted in 
criticism. However, the pause and obvious reluctance which preceded her warning of 
impending potential offence and her use of generalisation were tools she used in an 
attempt to weaken the criticism. Farideh also later explained her opinion of the 
selfishness and self-centeredness of some Australians by putting in context that by 
comparison, both Baha'is and in general Iranians, perhaps due to having a strong 
religious culture, were comparatively more willing to make sacrifices for others. 
'Farideh', 2003, p. 47. 
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Although Farideh appeared more open to expressing her opinion within the context of 
this interview with a friend, her mindfulness of not wanting to offend others extended 
to her frequent refrainment from contributing to group conversations. She stated that 
she preferred to listen in these situations because the topic of conversation was often 
an issue for her and so she chose to stay silent rather than state her opinion and 
potentially insult others: 
...sometimes, even when you're fluent in English and you know the 
different expressions in the topic and you express yourself well, still 
the topics are not your topic, and still you don't have that much. If you 
want to give your input it might be, not really something that other 
people like to hear. This is what I do, I tend to be silent and just be 
listener because by saying something it is quite opposite of everyone's 
view and I don't want to offend anyone. Unless specifically I was 
asked, 'What is your view?' Then I would, you know, er very mildly 
(laughs) say what's m y view. That, that one thing that even if the 
language may not be the problem, the topics mostly are. Does that 
make sense?64 
Farideh appeals for clarity and comprehension by ending her statement with the 
question 'does that m a k e sense?' She also explicitly stated, 'I don't want to offend 
anyone' and so often withdrew from social situations. Thus, a great deal of effort and 
emphasis is placed on the avoidance of offence, which ensured the maintenance of 
harmonious social relationships. However, this scenario m a y also reveal Farideh's 
fundamental difference from m a n y Australians regarding certain core values. 
Lieblich et al. question whether the use of direct and/or implicit criticisms reflect 
individual differences in expression of critical opinion or whether they are the product 
of more fundamental differences in underlying thought processes. It is proposed that 
they are in fact of equal value. Although direct criticisms may reflect a 'braver' 
speaker w h o is willing to defend their opinion and take responsibility for their 
thoughts, implicit and restrained criticism involves consideration of the context. This 
may seem to diminish the critical element, but it also demonstrates a measured and 
considered process in the consolidation of the opinion. Thus, the latter is not an 
indication of a diminished capacity to think independently or of lesser cognitive skills. 
64
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'It is instead a proof that a criticism is upheld, despite the speaker's reservations and 
that those reservations have been brought into play in a considered thought process'.65 
This preferred style of verbal expression is a valid representation of personal identity 
which m a y include characteristics of gender, age, religion and/or culture. 
Various strategies for avoiding or mitigating criticism, such as the use of 
generalisations, were demonstrated often by participants in their narratives. Aside 
from the insight this analysis gives on ascertaining core value differences, the close 
reading of the style of communication and comprehension of contextual cultural 
values allowed the narrative to be assessed more realistically. Ultimately, there were 
some core differences to be negotiated for participants in this country, for example a 
focus on sport rather than on higher arts and politics and an individual secular focus 
rather than one on service and religion. A s discussed in Chapter Seven, religion is 
effectively ingrained in the identities of the participants, so it m a y be speculated that 
the Baha'i faith has an influence on the reluctance to criticise in discourse. This will 
be analysed in the following section. 
Cultural and religious identity in discourse - group comparison and refraining from 
expressing criticism 
Cultural and religious identity is derived from membership of particular groups. 
Tajfel proposes that group memberships form part of our self-concept and social 
identity and are used as a means for social comparison because it enhances and 
protects our o w n self-esteem. Self-esteem achieved through membership to a social 
group and identity is influenced more so if the in-group forms a minority within the 
majority collective.66 A s was discussed in Chapter Six (p. 131), in order for some 
minority groups to reassert and enhance their social identity, they often attempt to 
make their culture appear superior to that of the host society. For example, Bluett 
found in her study, that the Baha'i community demonstrated a social competitive 
process within the group which aimed to influence the wider society. They did this 
through encouragement of excellence in education and they believed academic 
65
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achievement enhanced the reputation of the family, as well as gaining favourable 
public recognition within the broader community. 
This competitive process in comparison with other groups can lead to the 
enhancement of in-group qualities. Some diasporic groups have an idealised and 
mythologised view of their country of origin. This mythologisation of the homeland 
can serve to set up frameworks of comparison and ideas of cultural superiority. 
Favourable cultural comparison can be achieved not only by elevating culture from 
the country of origin, but also by devaluing the culture of the host nation. It is 
acknowledged that Australia has on occasion been referred to as a 'cultural desert' 
where it has merely inherited most of its high culture from England and where 
civilized visitors have historically recoiled from 'a barbarous, uncivilized land of 
cultural yahoos'. It therefore appears that the enhancement of group legitimacy can 
be achieved by what Zerubavel described as 'exaggerating one's antiquity';69 such 
may be the case for those from the ancient civilization of the Persian Empire 
compared to the perceived 'cultural desert' of Australia. 
Many participants either explicitly expressed or inferred that Australia had no distinct 
history and culture. Payman stated on two occasions that he viewed Australia as a 
'young country', which possibly implied a limited history, when in fact, in terms of 
geology and Indigenous settlement it is one of the most ancient. As discussed earlier, 
when asked to comment on his first impressions of Australia's culture, Hamid 
laughed and stated, 'What was m y feeling about Australia and culture? I think when 
w e came here, really w e didn't see any'.70 Hamid later elaborated and made the mild 
assessment that, 'we didn't see that advancement that w e expected', explaining that 
housing in particular was T o w in design, low in quality'.71 In addition, Hamid stated 
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that Australian cuisine was 'extremely undeveloped' as there was no 'so called 
separate Australian cooking, cultural cooking'.72 H e also suggested that more 
civilised 'organisation, for instance having things like supermarkets, started in Iran 
almost', inferring that Iran was comparably a much more ordered, structured and 
civilized society than Australia. 
Similarly, Farideh inferred with mild criticism that Australia had no established 
cultural cuisine of its own: 
R: What do you cook at home? 
F: Again both, er Persian, Chinese, Italian, Australian. Australian I 
mean, you know, just (laughs) mashed potatoes.74 
Additionally, Hamid commented that he could have enjoyed his interests more so in 
other countries where he believed they were further developed. H e did not feel the 
same opportunities existed in art, history, film and academic research, or were 
developed and supported in Australia as they were in the United States or United 
Kingdom: 
If I knew Australia as it is, I wouldn't have come to this country 
because always m y attention was, enjoying from art, from history, 
from deep social meanings and all of these things and I couldn't find 
anything here and I hope I'm not, is O.K if I'm saying this?75 
Hamid concluded his statement by expressing concern and asked whether it was 
permissible for him to be expressing this type of opinion, especially in relation to the 
host nation. 
Farideh also expressed similar concern at being asked to comment on the host nation, 
but attributed her reluctance to religious values. W h e n asked her opinions of current 
refugees to Australia, Farideh asked whether it was mandatory for her to answer as 
she would choose not to comment on anything which may appear derogatory or 
offensive. Although Farideh did ultimately respond to the question, she did so in a 
very mild fashion, in which there was limited elaboration: 
'Hamid', 2003, p. 24. 
'Hamid', 2003, p. 12. 
'Farideh', 2003, p. 28. 
'Hamid', 2003, p. 38. 
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R: W e were talking informally in the kitchen I think, not yesterday, 
the day before about um, what your feelings of refugees are now, um... 
F: D o I have to say it? 
R: Would you mind? 
F: I prefer not because that's very personal thing and sometimes 
maybe that's very un-Baha'i as well, you know. But, it's something 
that bothers me. I'm not sure how much I have the right to be bothered 
by that. Maybe it comes from m y experiences and or, I hope there is 
no prejudice there, you know what I mean? Just I hope that the people 
who come here they be genuine and when they come here, they don't 
bring their baggage with them. Because when they come here it means 
that they didn't like that situation where they're coming from.76 
Farideh appealed for understanding in her explanation and asked, 'you know what I 
mean?' She stated that her criticism of refugees was personal and m a y be perceived 
as 'un-Baha'i'. Thus, for Farideh, her reluctance to criticise was more due to aspects 
surrounding religion rather than cultural elements of Persian manners. The 
participants' use of diplomacy and their unwillingness to criticise, particularly in 
relation to Australia and Australians, could stem from their status as refugees as well 
as their not wanting to seem ungrateful to a country which had offered them asylum, 
safety and opportunities. However, in relation to Farideh's above excerpt, it may be 
more likely that it stems from religious convictions, specifically the Baha'i trait which 
prohibits any form of 'backbiting' or faultfinding. 
Baha'is are urged to build unity within their communities and they can facilitate this 
by overlooking the faults of others and to resolutely abstain from gossip and 
backbiting; to take responsibility for their o w n lives rather than focusing on the faults 
of others and to avoid criticising others and using harsh language against them. 
Thus, from a religious perspective, gossip and engaging in backbiting or faultfinding 
is considered one of the most savage acts that one human being can inflict on 
another.78 'On no subject are the Baha'i teachings more imperative and 
uncompromising than on the requirement to abstain from faultfinding'. Some 
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explicit writings from the key figures of the Baha'i faith, including the prophet, 
Baha'uTlah are as follows: 
O Son of Man! Breathe not the sins of others so long as thou art thyself 
a sinner. Shouldst thou transgress this command, accursed wouldst 
thou be, and to this I bear witness.80 
The worst human quality and the most great sin is backbiting, more 
especially when it emanates from the tongues of the believers of God.81 
It is believed in the Baha'i faith that gossip can only thrive where there is an audience. 
It has therefore additionally been decreed that Baha'is refrain from listening to gossip: 
It is obvious that if w e listen to those who complain to us about the 
faults of others we are guilty of complicity in their backbiting.82 
It is clearly evident that for Baha'is backbiting is considered 'the most great sin' and 
may indicate a powerful motive explaining their reluctance to criticise. This 
religious motive, in addition to the Persian cultural emphasis on harmonious social 
relationships, m a y help explain w h y these participants were so polite and excessively 
diplomatic in their responses. Awareness of these religious and cultural tendencies 
allows for a more insightful reading of the narratives. 
Limited use of descriptive phrase and adjectives in expression may be the result of a 
limited vocabulary and poor English language proficiency which m a y hinder a true 
appreciation of identity expressed in a narrative context. Conversely, limited use of 
descriptive phrases and adjectives in expression m a y also be the result of purposefully 
playing down or muting the expression of opinions, experiences or events for 
diplomatic purposes, either out of politeness to the listener or out of efforts to live out 
the tenets of the Baha'i faith. 
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Conclusion 
The cultural use of laughter, fillers, rhetorical questions and truth-telling during 
discourse were all linguistic characteristics that contributed to maintaining 
harmonious social relationships. Laughter was often used to lighten criticism, for self 
deprecation, to cover up embarrassment and to demonstrate the incredulity or 
ridiculousness of events. Fillers were often used to hold the floor and allow for 
additional uninterrupted thinking time, while rhetorical questioning was used to seek 
reassurance of comprehension or invite empathy and elicit identification. Although 
some studies have linked gender and the use of certain linguistic characteristics, there 
was no obvious use of such characteristics preferred by either gender in this study. 
However, there m a y have been an element of feminisation and disempowerment in 
the refugees' discourses due to comparatively poorer English language proficiency. 
Cultural modes of truth-telling were used to emphasise a situation or confirm what 
may appear as an unbelievable event. The overall culturally determined use of 
linguistic characteristics allowed for deeper insights into cognitive frameworks which 
formed the basis for cultural and religious modes of communication. It also 
highlighted the use of vocabulary and stylistic speech modes which gauge the 
maintenance or renegotiation of aspects of identity from culture of origin and/or 
identity from culture of n e w country of settlement. This also could indicate a measure 
of the level of adaptation. 
Caution, discretion and manners were used extensively by all the participants in this 
study. In the application of diplomacy and the desire to be formal and polite, the 
participants used different strategies to avoid direct criticism such as choosing to use 
'opinion neutral' words and phrases, generalisation, or an unwillingness to generalise, 
evasion, providing excuses for the object of criticism, laughing after direct criticism in 
order to make it appear more light hearted, counteracting criticism with compliments 
or flattery, reluctance to answer the question and giving confusing and contradictory 
answers. The participants w h o did make criticisms often warned in advance of 
impending possible offence, asked for permission beforehand and/or sought 
reassurance that it was acceptable to express their opinion. Possible reasons for the 
implementation of these tactics include the context of restricted freedom of expression 
in Iran where imprisonment, torture and execution were often the consequence of 
criticism. Self-censoring, especially in regard to the host society was common, 
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possibly due to their refugee status and not wanting to appear ungrateful to a country 
which provided them with sanctuary and n e w opportunities for life. 
Asserting the identity of a minority group may result in favourable social comparison 
and competition. In order to legitimise the self and enhance self-esteem, members of 
minority groups m a y endeavour to make their culture look superior to that of the 
majority. This can be achieved through mythologisation and idealisation of the 
homeland or mild/inferred and polite criticisms of the host country during discourse. 
Lastly, Baha'i religious doctrine emphatically deems criticism and 'back biting' as 
'the most great sin'. This strict central tenet provided additional motivation for 
participants to refrain from harsh and damning criticism, thus many participants were 
reluctant to make disparaging comments, lest it be considered 'un-Baha'i'. 
Consequently, many participants demonstrated caution or mild disapproval, 
particularly when referring to experiences of racism and prejudice in Australia. 
By using the categorical-form mode of analysis we can attain a more nuanced 
appreciation of discrete stylistic linguistic characteristics and cognitive frameworks. 
This process allows for deeper insights into the process of changed identities, of 
adaptation to n e w situations and cross-cultural negotiation. Although it is politely 
muted, w e see evidence of a struggle to find aspects of value in the host culture, a 
grappling with uninhibited freedom and individuality, a struggle to tolerate slights and 
exclusionary practices, and suffering regarding the disempowerment of diminished 
language facility. In order to alleviate some of these difficulties, participants have 
had to employ strategies which facilitate the reidentification process allowing for 
greater adaptation and acceptance. 
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CHAPTER 
ELEVEN 
Conclusion 
The primary aim of this study was to discover what oral history narratives revealed 
about the renegotiation of identity for Persian Baha'i refugees and the impact this had 
on their adaptation to Australia. While on the surface Persian Baha'i refugees appear 
to have an effective adaptation (as established by several studies), through deeper 
narrative analysis, this research found that they had like other refugees, experienced 
enormous challenges and suffered through language acquisition, work discrimination, 
lack of self-esteem, social exclusion and typical culture shock. It was revealed that 
the renegotiation of identity and adaptation are complex and difficult paths, even for a 
group which advocates ideals of cosmopolitanism and a global outlook, and has 
relatively higher rates of intermarriage and education compared to some other groups 
of refugees. 
Oral history was used as the methodology for this research and Lieblich et al.'s four-
part model of classification was used to analyse the oral history narratives. This 
allowed for effective categorisation and detailed examination of narrative based on 
holistic-content, categorical-content, holistic-form and categorical-form analysis. The 
chosen methodology combined with the framework of analysis was able to offer 
richer insights into the experiences of refugees and immigrants promoting greater 
understanding and sensitivity than much general empirical evidence allows. Oral 
history is another dimension of all other areas of history, providing greater scope of 
analysis in order to obtain in-depth information, especially when taking into account 
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the performance aspects of the spoken word and other nuances such as tone, pitch, 
volume and silence. In this thesis w e have seen h o w oral history has unearthed 
knowledge about a relatively unrepresented group, refugees from Iran, giving 
ordinary people power and agency, and it gives advocacy to group issues in addition 
to the individual account. This thesis was able to demonstrate that the narrative 
process has some therapeutic functions and reveals h o w cognitive frameworks and 
language structure the past and give insight on the present. It was also revealed that 
the narratives of refugees m a y facilitate identity formation enabling the construction 
of individual and social self and providing a deeper understanding of memory, 
cognition, adaptation and identity. 
By using the methodology and framework for analysis this study ascertained that the 
Persian Baha'i refugees in this research adapted into Australia through their religious 
identity which provided a non-negotiable foundation from which they based their way 
of life, regardless of where they were geographically located. As other studies have 
shown, the central tenets appeared to have the greatest impact and allowed them to be 
ideologically well-placed to fit into differing global host situations. For example, the 
central tenet of 'the oneness of humankind' meant they often referred to themselves as 
citizens of the world, primarily identifying as Baha'i rather than Iranian or Australian. 
Thus, the founding values of their religion overshadowed the significance of national 
or ethnic identity. This rendered the refugees somewhat non-nationalistic and added 
to their motivation to communicate and adapt into the new environment. Other 
central tenets such as the elevation of work as worship, obedience to government, and 
the promotion of dispersal or 'pioneering' amongst the population, also appeared to 
be crucial driving forces behind the action of some participants. 
Additionally, consideration of how best to represent and live the principles and 
teachings of the Baha'i faith was manifested in participants' deliberations over such 
decisions as what country to live in, where to settle and what occupation to pursue. 
The altruistic aspiration of service to humanity was paramount in decisions regarding 
occupation and this was reflected in participants being heavily represented in the 
'caring' industries of health and education, with high participation rates in community 
based voluntary organisations. 
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These participants also demonstrated qualities of agency and became empowered, 
self-made individuals. They were part of a group w h o did not support the trends for 
refugees to be overrepresented in the lower socio-economic strata, with the poorest 
language acquisition and highest rates of mental health issues and unemployment. 
The centrality of religion in their lives proved a source of empowerment and provided 
the motivation to, not only adapt to a new environment, but excel in their chosen 
fields. They represented a highly mobile group who, despite acknowledging the 
experiences of difficulties and disappointments, successfully acquired English as a 
second language and achieved high status, educational qualifications and professional 
occupations. It was argued that the participants were aiming far beyond a basic level 
of language proficiency as their motivation was dominated not only by their desire to 
become functioning citizens, but also to become effective Baha'is. 
In addition to agency, participants also embraced aspects of communion such as 
caring/help and unity/togetherness which synchronised with Baha'i religious ideals 
and Persian cultural values. They placed importance on social relations and networks 
which were identified as crucial aspects contributing to a sense of fitting in and 
belonging. This sense of belonging was particularly attributed to being part of the 
Baha'i communities in Iran, the intermediary country and Australia. These 
communities provided purpose, support, companionship and a comfortable source 
from which to explore a new culture within a familiar context. Some participants 
went so far as to embed their identities within the community as it was considered an 
extension of h o m e and family. The wider Baha'i network also became a source of 
connections to obtain skills, experience and work. 
This study argued that adaptation to a new country and culture inevitably leads to a 
process of disidentification and reidentification. This ongoing process involves the 
renegotiation of ethnic, religious, national and other identities which encompasses 
complex and multilevel social aspects. The thesis contextualised the particular layers 
of Persian, Baha'i and refugee cultures operating in the negotiated identities. As 
Persian culture spans national, ethnic and religious identities, the struggle for 
dominance of such characteristics was important as it determined how core cultural 
values were played out. It was ascertained that, to date, it is debatable whether the 
Baha'i faith has a culture expressed through style or art mediums, but there exists a 
330 
culture comprised of its history, administrative structure, and rules and regulations on 
which believers base their value systems and which provide a blueprint for social and 
individual behaviour. It was found that Baha'i culture and identity cannot be totally 
divorced from Persian and Islamic historical origins but, in terms of egalitarian and 
democratic values and instrumental organisation, they demonstrated some resonance 
with rational modernity associated with the West. This study also argued that 
although there exists an Iranian diaspora, it is debatable whether Persian Baha'i 
refugees fulfil essential criteria to constitute a diaspora themselves and that Baha'i 
philosophy would reject the use of this term as there is no doctrine of return to Iran or 
Israel. 
The renegotiation of individual and collective Baha'i, Persian, Australian and hybrid 
identities was also considered. Unlike religious identity, aspects of nationalistic 
cultures from Iran and Australia were negotiable. Participants engaged in the social 
reidentification process and showed agency and reflexivity where they were able to 
weigh up and consider core cultural elements worth preserving and some that could 
be replaced in order to forge a more functional hybrid form of identity. Thus, there 
was continuity and change in values relating to taste, dress, manners, marriage partner 
and names which indicated a definite global aspect of belonging to the world. Despite 
the outcome often being a new, authentic and comfortable identity, in some cases this 
hybridity was a source of confusion and social anguish due to a feeling of not 
belonging wholly to either culture. These challenges and the associated suffering 
were largely identified by applying concepts outlined in Lieblich et al.'s model of 
narrative analysis. 
Through the use of Lieblich et al.'s framework, this study found that vivid memories 
of events evoked intense emotions which determined h o w participants structured their 
narratives. S o m e narrative structures emerged in terms of chronological phases in the 
refugee narrative. These were time spent in Iran, the escape process, time in the 
intermediary country and period of settlement in Australia. These transitional phases 
were marked by particular emotive experiences surrounding persecution, emotional 
and physical hardships, everyday inconveniences, accidents, death, language 
acquisition, work and career disappointments and social exclusion, all of which 
provided barriers to goals of communion and agency. It was discovered that the 
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c o m m o n focus on such emotive topics demonstrated h o w these events became an 
indelible aspect of the participants' life identity and in spite of objective measures that 
show these participants had great success in work and education, the path was not 
always smooth and direct. It was often paved with humiliation, slights and 
frustration. For example, despite some participants becoming proficient in English, 
there were frequent reports of discrimination from potential employers and failure to 
recognise overseas qualifications. Although each of the participants had experienced 
quite significant trauma in Iran, relatively 'small' incidents of social exclusion in 
Australia attracted emotional pain. All these features highlighted h o w strange the 
refugees felt in a new environment and h o w far Australians m a y need to go to really 
understand and empathise with them. The refugee narratives had been modelled to 
become part of the participants' identities and took on features of romance and 
comedy, rather than tragedies and satire. This may have assisted positive thinking 
about future prospects and provided a way of reflecting on life that may have helped 
them to repress the more confronting and horrible memories from the past. 
The use of the four-part model also enabled a more nuanced consideration of discrete 
linguistic characteristics and cognitive frameworks which formed the basis for 
cultural and religious modes of communication. This process allowed deeper insights 
into the process of changed identities, into adaptation to new situations and cross-
cultural negotiation. For example, the cultural use of laughter, fillers, rhetorical 
questions and truth telling reflected the Persian emphasis of maintaining harmonious 
social relationships. Caution, discretion and manners were exercised by all the 
participants in this study, particularly when referring to experiences of racism and 
prejudice in Australia. In the application of diplomacy and the desire to be formal and 
polite, the participants used different strategies to avoid direct criticism. Possible 
reasons identified for the reluctance to criticise included the context of restricted 
freedom of expression in Iran, self-censoring, and the Baha'i religious doctrine which 
emphatically deems criticism and 'backbiting' as 'the most great sin'. 
Despite the long-term outcome of successful adaptation it was found that, although it 
was politely muted, there was evidence of a struggle to find aspects of value in the 
host culture, a grappling with uninhibited freedom and individuality, a struggle to 
tolerate slights and exclusionary practices, and suffering regarding the 
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disempowerment of diminished language facility. In order to alleviate some of these 
difficulties, participants employed strategies which facilitated the reidentification 
process allowing for greater adaptation and acceptance. Such strategies included the 
use of generalisation, or an unwillingness to generalise, providing excuses for the 
object of criticism, laughing after direct criticism in order to make it appear more light 
hearted and counteracting criticism with compliments or flattery. 
The small number of participants and the recruitment technique are acknowledged as 
possible limitations to this study. The participants m a y have been stronger followers 
of the faith or considered more 'devoted' or 'active' than many others and therefore 
cannot be considered representative of the larger Persian Baha'i refugee population. 
Scope for future research might include Baha'i members w h o are not as devoted or 
active in their faith/community and a comparison with Iranians in Australia w h o are 
not Baha'i and Iranians w h o are not refugees. Thus said, in many basic social 
patterns the participants of this study did reflect the findings of other research which 
used bigger samples, such as Bluett's study. More importantly however, the intense 
analysis of each narrative case study, allowed a rich and sensitive understanding of 
the refugee experience not achieved in many previous studies of refugees in general 
and Persian Baha'i refugees in particular. The oral history narratives in this research 
have supported some concurrent studies (such as Possamai and Possamai-Inesedy, 
and McAuliffe) in confirming the significance of cosmopolitanism and religion in the 
process of renegotiation of identity for Persian Baha'i refugees. It has also exposed 
tensions between continuity and change, communion and agency and unearthed 
perhaps unanticipated levels of distress in the path towards their adaptation to 
Australia. Despite the difficulties and struggles, the narratives nonetheless revealed a 
positive path with cause for optimism. 
This study has research implications in relation to a number of areas. There is much 
scope for more intensive and detailed studies of immigrant and refugee narratives. 
The complexity of relations between the people smugglers and the refugees is an 
understudied area with interesting potential for further understanding. Furthermore, 
the significant role of the Baha'i infrastructure in refugee holding countries like 
Pakistan, could have implications for more effective International policy in such 
areas. Australian Government policy on refugee welfare and work issues might also 
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consider the centrality of meaningful paid or voluntary work to participants in this 
study. In relation to the Baha'i refugees, there is scope for broader studies to refine, 
identify and differentiate the differing importance of religion and Persian culture to 
behaviour and attitudes, using, perhaps, samples of Australian Baha'is or Persian 
Christians or Zoroastrians as comparative samples. In terms of history, there is scope 
to use such in-depth analyses of immigrant and refugee narratives to incorporate 
sensitive, embodied and meaningful memory into histories of late 20 century 
immigration. 
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Appendix 1 
University of Ballarat 
Human Research Ethics Committee (HREC) 
HUMAN RESEARCH ETHICS APPROVAL FORM 
Principal Researcher / Supervisor: J Newton 
Associate Researcher/s / Student Researcher/s; R Nelson 
School: School of Behavioural & Social Sciences & Humanities 
Ethics approval has been granted for the following project: 
Project Number: 03/141 
Project Title: Discrimination and escape of Iranian Baha'i refugees from the 
1979 Islamic revolution and their integration into the Melbourne area 
for the period: 24/10/2003 to 31/01/2005 
Meeting No: Out of Session Date: 24/10/2003 
Within one month of the conclusion of the project, researchers are required to 
complete a Final Report Form and submit it to the H R E C Executive Officer. 
If the project continues for more than one year, researchers are reouired to^mptete 
an Annual Progress Report Form and submit it to the H R E C Execute Officer wrthm 
one month of the anniversary date of the ethics approval. 
si9„ed:..S.,.CV.:...%^:
 n*...!i.ttjAfi/.Ai... 
[Executive Officer, HREC] 
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Appendix 2 
Interview topic areas 
In Iran 
1. Age becoming a Baha'i 
2. Occupation in Iran 
3. Location of residence in Iran 
4. Personal circumstances/decision surrounding leaving Iran 
5. Year left Iran 
6. Age leaving Iran 
7. W h o & what you left Iran with 
8. Time since last seeing relatives/friends in Iran 
9. Level of education attained in Iran 
10. Memories of Iran 
11. Feelings towards Iran 
12. Desire to return to Iran. Permanently/temporarily 
13. Personal or family experienced of torture/imprisonment in Iran 
In the intermediary country 
14. Country escaped to 
15. Interaction with other Baha'i refugees in this country 
16. H o w did you pass your time there? 
17. Living standard in intermediary country compared to Iran 
18. Reason chose Australia as country of residency 
19. Process of application for residency at the Australian Embassy 
In Australia 
20. First impressions of Australia, its people and culture 
21. Any difficulties experienced living here 
22. Consider themselves to be 'ghorbat' (homesick/a foreigner) 
23. Proactive efforts to adapt 
24. Contact with refugees from other countries 
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25. Potential experiences of culture shock 
26. Adequate support by government agencies, friends, family, work colleagues, 
the Baha'i community 
27. Perception of proficiency in English 
28. What is the ideal; to be Persian, to be Australian, to be neither or to be a blend 
of both? 
29. Maintenance of Persian cultural elements 
30. Reconstruction of identity in Australia 
31. Experience of change of name: shortening/nick name/anglicised version 
32. Perception of younger refugees adapting easier 
33. Experience of intergenerational/intercultural conflict 
34. Adaptation of Australian cultural elements 
35. Perception on h o w 'Persian' and 'Iranian' is perceived by Australians 
36. Preference of food 
37. Preference of music 
38. Preference of style of art and craft decoration in home 
39. Preference of marriage partner for self and/or children 
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